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ABBREVIATIONS 


All abbreviations in the present study are from S. SCHWERTNER, Internatio- 
nales Abkürzungsverzeichnis für Theologie und Grenzgebiete (LXTG?), Berlin-New 
York 1992. The work is an expanded list of the abbreviations found in 
the 7 heologische Realenzyklopádie (TRE). 

The abbreviations of the works of Gregory of Nyssa are included 
in the bibliography. 

The Abbreviation GNO refers to Brill's Gregorii Nyssent Opera, com- 
menced by W. Jaeger. 


INTRODUCTION TO THE TREATISE 


It is first necessary that we believe something is, and only then 
do we interrogate how that in which we have believed is. 


(AdAbl, GNO III/1, 56, 17-19) 


I. TRINITY AND MAN 


Why is it that we say that the Father, the Son and the Holy Spirit are 
one God, a unique divine Nature in three Persons, while when we 
speak of three concrete human subjects, for example Peter, James and 
John, we say that they are “three men"? Should not one speak in the 
case of the Trinity as well of “three gods”? 

The question can seem innocuous, if viewed from the perspective 
of contemporary theological comprehension; but it turns out to be of 
major historical importance if one remembers that it comes from the 
Cappadocian affirmation of uto odota, tpeic oxoot&ottc, so important 
for the doctrinal clarification of Nicea. 

The affirmation and discussion of the possibility to apply the con- 
cepts of odoia and onóotao1g to either the Trinity or to man cannot 
be considered banal from any point of view, and is a necessary point 
of passage in the consideration of the Cappadocian theology and the 
Nicene dogma. For this reason the treatise of the AdAdl, dedicated by 
Gregory to this specific problem, has always been considered a funda- 
mental moment of his thought. 

The parallel between the three divine Persons and three men has 
assumed a certain renown, and has been taken up also in the sphere 
of contemporary theology with the name of “social analogy of the 
Trinity”. Unfortunately it has been at times poorly interpreted, serving 
as a foundation for a psychologizing reading of the intra- Trinitarian 
relations, as has been recently pointed out by S. Coakley of Harvard 
Divinity School, the coordinator of a serious research group on the 
interpretation of Gregory! 


' S. CoAKLEy (Ed.), Re-thinking Gregory of Nyssa, Malden 2003 (re-edition of n. 18 of the 
Moth, Oxford, October 2002): see in particular the introductory article by S. Coakley, 
titled Re-thinking Gregory of Nyssa: Introduction Gender, Trinitarian Analogies, and the Pedagogy 
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According to these scholars it would be necessary to surpass the 
common hermeneutic approach to Nyssian thought that maintains 
that he starts from the Persons as is typical in the East, instead of 
from the essence, as would be more typical of the Western tradition. 
The interpretation of the social analogy introduced by De Régnon? 
has contributed largely to this presumed opposition between Eastern 
personalism and Western essentialism. The works of De Régnon influ- 
enced numerous later manuals, above all from the English-speaking 
world.’ The leitmotiv explicitated by the research group, composed of 
theologians of different confessions, is the desire to contribute to the 
ecumenical dialogue through a return to the sources, something that 
also permits the harmonious integration of theology, philosophy and 
spirituality according to the most pure Cappadocian spirit.' 

The understanding of Gregory on the part of S. Coakley's group 
is truly profound, above all since it presents the connection between 
nature (9616), power (Sóvauıç) and activity (£vépyewx) as the foundation 
of the Nyssian dogmatic construction. The criticism of psychological 
reductionism is evidently well founded, in as much as Gregory's interest 
is primarily ontological, and not psychological.? The article of L. Ayres 
shows with rigour the danger constituted by the temptation to turn to 
the mystery of the Trinity projecting human categories, in this specific 
case those of psychology. 


of The Song (pp. 1-13 of the volume, and pp. 431—443 of MoTh), and the second article, 
by L. Ayres, exclusively dedicated to the AdAbl, with the significative title of Not Three 
People: The Fundamental Themes of Gregory of Nyssa’s Trinitarian Theology as Seen in To Ablabius: 
On Not Three Gods (pp. 15-44 of the volume and pp. 445-474 of MoTh). This article 
constitutes the main body of the chapter (pp. 344-363) devoted to the AdAb/ in the 
essential book: L. Ayres, JVicaea and its Legacy: an Approach to Fourth-century Trinitarian Theol- 
ogy, Oxford 2004. The title of the chapter speaks for itself: “On Not Three Gods: Gregory 
of Nyssa’s ‘Trinitarian Theology”. 

2 T. pe RÉGNON, Etudes de théologie positive sur la sainte Trinité, Paris 1892. On the impor- 
tance and influence of the interpretation of T. de Régnon see A. DE HALLEux, Personna- 
lisme ou essentialisme trinitaire chez les Pères cappadociens, in Inem, Patrologie et oecuménisme: recueil 
d'études, Leuven 1990, pp. 215-268 and M.R. Barnes, De Régnon Reconsidered, AugSt 26 
(1995) 51-79. 

3 S. Coakley cites G.L. Presticr, God in Patristic Thought, London 1952; J.N.D. KELLY, 
Early Christian Doctrines, London 1958; E.R. Harpy—C.C. Ricuarpson, Christology of the 
Later Fathers, London 1954 and M.F. Wires, The Making of Christian Doctrine, Cambridge 
1974. 

+ Cfr. S. CoakrEv, Re-thinking Gregory of Nyssa..., p. 434 and p. 441 (the citations of 
the work group of S. Coakley will always follow the pages numbers of the review). 

? Cfr. L. Ayres, Not Three People..., p. 447. See also: IDEM, Nicaea and its legacy: an 
approach to fourth-century Trinitarian theology, Oxford 2004, pp. 344—345. 
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The interpretive proposal introduced by these authors thus appears 
extremely interesting. For the object of this present study the article 
of L. Ayres is particularly relevant; he underscores the Nyssian effort 
which, in the AdAbl, is used to ontologically and epistemologically found 
the capacity of man to know God. The value of this treatise would 
thus come from its synthetic character? 

Nevertheless the overall impression that one gathers of the Nyssian 
Trinitarian doctrine as presented by the article of L. Ayres does not 
seem to do full justice to the greatness and audacity of the thought 
of this important Cappadocian author. Perhaps the attention spent on 
hermeneutic revision, in direct confrontation with the interpretive devia- 
tions, risks leaving in the shadow the amplitude and profundity of the 
theological sphere. 'To reach a balanced synthesis, the meritorious and 
difficult pars destruens must always be followed by a pars construens. 

The lack of a bibliographical panorama dedicated to the AdADI is 
mentioned by L. Ayres as well.’ To fill this lacuna is the aspiration of 
the present book, whose title— Trinity and Man—wishes to immediately 
highlight the constructive line of interrogation. 

One must certainly not exaggerate the importance of the social anal- 
ogy of the Trinity which should be read in light of the full context of 
Nyssian thought, but it does not appear possible to liquidate it as one 
of so many analogies used by Gregory. For if it is true that the Nys- 
sian in his exposition has recourse to other images such as arrows or 
the juice of grapes, these are not on the same level as men, since man 
alone is created at the image of the Trinity. It is not proper to reduce 
to a purely rhetorical device an essential theological point. 

It is surely true, as L. Ayres writes, that it is the adversaries of the 
truth that throw forth the analogy of three men to Gregory. But one 
cannot forget that the formulation of this analogy is an inevitable result 
of the Cappadocian theology. The interest for the degree of individu- 
ation, characteristic of Gregory's adversaries,® derives from the very 
attempt to comprehend how the concepts of @do1g and bxdotao1g are 
applied to God and to man. 

The constant attention manifested for soteriology by Gregory obliges 
the AdADI to be read along with the whole of his theology, placing the 


5 Cfr. L. Ayres, Not Three People. .., p. 446. 
7 Cfr. ibidem, p. 447. 
8 Cfr. ibidem, p. 448. 
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study of soteriology in proximity to that of eschatology, of the theol- 
ogy of the image and the theology of history? It would seem necessary 
for this pars construens to confront the results of S. Coakley's group with 
the analysis of the concept of the social nature of man presented by 
J. Zachhuber,"? since it is essential to grasp the dynamic of the Nyssian 
thought which inserts man, with his corporal and historical dimension, 
at the interior of the schema of exitus and reditus, where &pyn e téAOG 
coincide in the Trinitarian intimacy.'! These are the intentions of the 
present monograph, which seeks to be an extended theological com- 
mentary on the Addl. 


IIl. CONTENT OF THE AD ABLABIUM 


The fundamental question to which the treatise Ad Ablabium: quod non 
sint tre di? is responding to a certain e&ntoxonog of the name Ablabius, 
to whom one of the letters is also directed. The text has been defined 
by L. Ayres “short but surprisingly complex". 

There is a paternal, or perhaps rhetorical, reprimand to Ablabius 
for not having personally striven for a response. Gregory immediately 
recognizes the seriousness of the question, and reaffirms fidelity to the 
Tradition received from the Fathers, whose value infinitely surpasses 
any weakness of reasoning or attempt to respond: he thus immediately 
clarifies that he is beginning a theological work, a reasoning in faith. 

The first sketch of a response has more than anything the character of 
a literary device or rhetorical expedient, since, with its obvious weakness, 
it has the immediate effect of highlighting the true beginning of the 
vigorous theological thought: it is the slow flow that precedes the falls. 


? Cfr. G. MasPERO, OEOAOTIA, OIKONOMIA e IXTOPIA: Za teologia della storia di Gre- 
gorio di Nissa, « Excerpta e dissertationibus in Sacra Theologia» 45 (2003) 383-451. 

1? J. Zacununzn, Human Nature in Gregory of Nyssa: Philosophical Background and Theologi- 
cal Significance, Leiden 2000. 

1! The question of man is intentionally left aside by L. Ayres, as he explicitly affirms 
(cfr. L. Ayres, Not Three People . . ., p. 455). This choice itself implies the renunciation of a 
pars construens, limiting oneself to only a pars destruens. 

? '[his is the title of the Migne edition; in the W. Jaeger edition the title is instead: 
IIEPI TOY MH OIEXOAI AETEIN TPEIZ OEOY?.. IIPOX ABAABION. 

5 Reference is to Ep 6, which is addressed to ABAoio éniokóno. Gregory Nazian- 
zen also writes his Epistle 233 to a certain Ablabius, it is not known if this is the same 
person (cfr. the note at the title of Ep 6 in GNO VIII/2, p. 34). 

! L, Ayres, Nicaea and its legacy . . ., p. 347. 
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The proposed solution: one avoids speaking of three gods, in the case of 
the Trinity in order not to generate confusion with Hellenic polytheism. 
Gregory states explicitly that this 1s a response that will satisfy only the 
most simple, for the rest more serious arguments are necessary. 

Already from the beginning the Nyssian shows the profundity of his 
thought: the first argument hits the reader almost with violence, leaving 
him confused with the ardent expression, analogically as with what 
happens when one listens for the first time to the Pincipit of the Dies 
Irae from Mozart's Requiem. Gregory argues that it 1s improper to speak 
of many men, since man is one. Man refers to the nature, and this is one 
for all. It is to be noted that this is an ontological unity, not simply a 
moral or logical one. If we speak in the plural it is simply for practical 
reasons to avoid confusion. This is nevertheless an abuse, which can- 
not be corrected however, all the more since on the level of human 
relations it is an imprecision that one could deem innocuous. But in 
the case of the Most Holy Trinity, the improper use of the term God 
in the plural would bring forth catastrophic consequences. 

The second step is just as ardent: when we say God we are not using a 
proper name of the Divinity, since any name of his, be it revealed or 
not, is interpretive and cannot express his nature. Each name expresses 
a quality, but it cannot express the reality that possesses this quality. 
Thus we give names to God starting from the activities known to us, 
and this 1s evident already on the etymological level: we say that the 
Divinity (tijv 0eótnxo) takes its name from vision (£x tfjg Béac). 

Now, Scripture affirms that the diverse activities of God are not 
proper and exclusive of only one of the three divine Persons, but they 
extend on the contrary to the whole Trinity. 

At this point, not even if one conceded that the name of Divinity 
was common to the nature, would the question be resolved. One 
could be on the very path of tritheism. For when men share the same 
activity we designate them in the plural, such as farmers, shoemakers 
and so forth. Thus, since it was affirmed that the name of Divinity 
was attributed to activity, the same argument would seem to lead all 
the stronger to predicate God in the plural. At the end of this session, 
the Nyssian almost asks pardon delicately for the wandering of his 
reasoning, explaining that he is seeking to anticipate the objections of 
his adversaries. 

The third step is the key to the discourse: the difference between 
human and divine activity is that men act each for their own account, 
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while the activity of the divine Persons is one and unique.” There are 
not three Vivifiers, nor are three lives communicated, but unique is the 
Vivifier and unique 1s the Life in which we participate. The Nyssian 
argumentation rests on Scripture itself: unique is the Saviour, unique 
is the Judge and unique is the Provident God. 

The point is sublime and encloses an enormous theological rich- 
ness. Gregory does not limit himself to affirm the unity of the acto 
ad extra, to use the Latin terminology. In the Trinity all starts from 
the Father, passes through the Son and is carried to completion in 
the Holy Spirit: it is a unique movement, which is like the breathing 
of the Trinity itself, encapsulated in the £&«—ói&—év. The unity of 
action is not simply observed as such from outside, from the exterior 
of the Trinity, but is affirmed instead by its very interior. Returning to 
the Western terminology, the processions and missions are maintained 
in the continuity of the same construction of reasoning. Turning to 
terminology typical of a more recent theology, this can be translated 
into the impossibility to disconnect the immanent Trinity from the 
economic one, without necessarily identifying them. 

In the unfolding of the argumentation the Nyssian uses ‘Trinitar- 
ian formulae and the language itself elevates, the text allows to show 
through a profound commotion that the demands of the theological 
argumentation cannot stop. Behind the theologian intent on giving a 
response to his disciple one sees the mystic, moved as a child inebriated 
with joy in the simplicity of the contemplation of his Father. 

It is at this point that the apophasis enters into play. In fact, even refus- 
ing that the term Divinity indicates the activity of the Trinity would not 
change the conclusion of the discourse; the true irresistible strength of 
the whole of the Nyssian thought is here manifested: the infinity of the 
divine Nature.'® One cannot think and delimit the infinite. One cannot 
name that which is above every name. 

One can only count that which can be delimited: the divine essence 
cannot, therefore, be multiple due to its unlimitedness. As in nature one 


P? The Unicity of the Trinitarian activity is quite different than a simple acting 
together, in a parallel sense, as in cooperation, or in a sequential sense, as in an assembly 
line or in a relay. For this reason it was considered better to not speak of a coordination, 
which could lead to think of a successive intervention of each of the divine Persons. It 
is rather one activity alone, a unique movement, in which each person is always active, 
intervening according to his proper personal characteristic. 

16 Cfr. M. Canévet, Grégoire de Nysse, in DSp 6 (1967) cols. 984—985. 
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counts money and not gold, which is one by itself, while the pieces of 
money are of gold and not a multiplicity of golds. 

Nor can one cite against this the expressions of Scripture that seem 
to refer to a multiplicity of men, since it, when there is possibility of 
confusion, uses the common language of men rather than a technical 
one. Thus it speaks of men in the plural, so that none might fall into 
the equivocation of thinking of a multiplicity of human natures, but 
it speaks of the one and unique God, so that one be not led to think 
of a multiplicity of divine natures. 

Thus in God there is no distinction according to essence, which 
is one and simple: one must attribute to the Father, the Son and the 
Holy Spirit to be God and every attribute that belongs to the Divinity, 
considered either from the perspective of nature or of activity. 

The finale of the work is an imperiously growing crescendo, since 
Gregory must clarify at this point that that which was said does not 
lead to a confusion of the Persons. ‘The immutability of nature does 
not exclude that which is cause and that which is caused. Further, that 
which is caused immediately and that which is caused through that 
which is caused immediately is not the same. Returning to the schema 
of &xk—b616—€v, Gregory distinguishes the Persons according to rela- 
tion (oyéo1c), and starting from the monarchy of the Father, places in 
the center the mediation" of the Son, a mediation that guarantees that 
the Son remains the Only-Begotten without excluding the Spirit from 
a relation to the Father. 

This is a theological summit, since Gregory distinguishes here two 
levels: what is (tt €ot1), to which corresponds the nature, and how it 
is (t@¢ €ot1), to which the argument of cause is referred. Not even 
in nature can one know what a reality truly 1s, nor can one reach its 
essence. Instead one can only know how things are, and follow the 
reasoning of causes.'? 

The Nyssian once again unites without confusing the intra and the 
extra of the Trinity. The whole treatise is nothing other, in the end, 
than a theology of the relationship between the Trinity and the world, 


17 J. Ratzinger expresses this mediation with power, saying that the Son is pure Sein von 
and Sein fiir—being from and being for —, that is relation of total dependence on the Father, 
from whom he receives all, and total self-gift. Thus he can affirm that in Christ “Das 
Ich ist das Werk, und das Werk ist das Ich” (J. Rarzincer, Einführung in das Christentum, 
Kosel 1968, p. 162). 

'8 This is a key distinction for science, whose value is founded here. 
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while at the same time being a critical analysis of ultimate theological 
foundation for the value and limits of the analogy between God and 
man, who is created in his image. 

The schema of the work is thus: 


— 'The Question 

— Fist Element of Response: Avoid confusion 
with Hellenic polytheism. 

i. First step: Human nature is one, it is improper 
to speak of many men. 

u. Second step: God is a name of the activity. 

i. Third step: The difference between God and 
men is that the divine Persons have a unique 
activity. 

iv. Apophatism: The essence is ineffable. 

v. Finale: The distinction of Persons. 


The structure of the work thus suggests the following schema for the 
theological commentary: 


i. A first chapter will be dedicated to the three steps that constitute 
the backbone of the logical structure of the treatise itself: 
a) A first part will be dedicated to the universal human nature, that 1s 


n. 


to the question of the sense of the affirmation that it 1s improper 
to speak of many men. In this context the relationship between 
human nature and time will also be developed. 


b) A second part will treat the delicate theme of the évépyetot and the 


divine activity. Reference to the Palamite question will be necessary, 
along with Nyssian value for the history of Orthodox dogmatics. 
Finally, a third part will enter with more detail into the central 
argument of the work: the difference between human action and 
Trinitarian action. A special focus will be placed here on the dif- 
ferent Trinitarian formulae and the relationship between economy 
and immanence. Inevitably there will be reference to the Nyssian 
eschatological vision and his doctrine of the &roxotéotacic. 


In a second chapter apophatism will be treated in the form that it 
appears in the work. Analysis of the Nyssian linguistic theory will 
develop into the deepening of the concept of person in Gregory's 
thought, with reference to the terminology of npóoconov-vonóctaotc, 
and a culmination in the theology of the name of Christ. 
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ii. In the light of the affirmations on apophatism, the last chapter will 
be dedicated, according to a Trinitarian schema, to the distinction of 
the Trinitarian Persons and the question of the Filioque. 


As can be seen from the proposed schema, the treatise and commen- 
tary are divided into two phases: one more constructive, analyzed in 
the first chapter, and one more defensive or apologetic, studied in the 
last two. 

So the path traveled starts from the consideration of man and of 
human nature (I. a) to pass to the divine nature (I. b). One will be in 
a position then (I. c) to show the differences between the divine and 
human actions. 

Once the more constructive phase is finished, one passes to the level 
of the theory of knowledge, a theme that 1s basically one of fundamental 
theology (ID, and concludes with the defense against the accusation of 
tritheism and the distinction of Persons (IIT). 


III. DATING THE TREATISE 


The dating of the AdAbl is still an unresolved problem. E. Moutsoulas 
writes: “The exact dating of the period in which the work was written 
is difficult, for which there is disagreement between scholars, a disagree- 
ment that extends from 375 to 390 AD".'? 

J. Daniélou? distinguishes three principle periods of Nyssian 
production: 


a) Before the death of Basil at the end of 378, which signals a great 
change in Gregory’s life?! who gathers the theological inheritance 
of his brother and becomes, thanks precisely to his originality and 


1 E.D. MoursouLas, Fenyópvog Nboong, Athens 1997, p. 186. For a recent and 
complete overview of the different proposals for the dating of Gregory's works, see 
P. Manavar, article Cronología de las obras, in L.F. MaTEo-SEco—G., MaspeEro, Diccionario 
de San Gregorio de Nisa, Burgos 2006, pp. 265-284. 

? Cfr. J. Dantéxou, La chronologie des oeuvres de Grégoire de Nysse, StPatr 7 (1966) 159—169. 
For the Nyssian sermons, see the preceding work: Inem, La chronologie des sermons de Gré- 
goire de Nysse, RevSR 29 (1955) 346-372. 

?! J. Daniélou maintained that the date of Basil’s death was January Ist 379, but 
more recently J.R. Pouchet has shown that the most probable date should be situated 
instead towards the end of September 378: cfr. J.R. Poucuer, La date de l'élection épiscopale 
de saint Basile et celle de sa mort, RHE 87 (1992) 5-33 and P. Maravat, La date de la mort de 
Basile de Césarée, REAug 34 (1988) 25—38; Inem, Retour sur quelques dates concernant Basile 
de Césarée et Grégoire de Nysse, RHE 99 (2004) 153—157. 
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autonomy, its principle defender. To this period would belong for 
example, DeBeat, InInsPs and DeVirg. 

b) The second period extends from the death of Basil until 385, and 
is characterized by production of great doctrinal works, such as 
DeHom, Antir, the three books of the CE and the RGE, together 
with a series of small treatises such as Ep 38, AdGraec,? AdSimp, and 
AdMac.? 'There is a turning point in this period after Gregory visited 
Jerusalem in 382, the year after the Council of Constantinople, as 
will be seen later (see p. 85). 

c) The last period, which includes the works after 385, 1s character- 
ized by the allusions of the Nyssian to his old age, and by the fact 
that his writings are often dedicated to monks. A series of dogmatic 
tractates belongs to this period, such as Jnlllud, DePerf, DeProf and 
Ad'T heo. There are also great exegetical works of maturity, such as 
DeVitaMo and InCant. 


So in the second and third periods Gregory wrote small dogmatic 
treatises. Thus the most probable hypothesis of dating the AdAbl would 
place it in one of these two possibilities. 

G. May assigns the work to the second period. R.P.C. Hanson,” 
G.C. Stead?? and R.M. Hübner" are of the same opinion, in as much 


? R. Hübner reinstates Ep 38 to the work of Gregory of Nyssa, although previously 
it was considered part of Basil’s letters: R. HOBNER, Gregor von Nyssa als Verfasser der sog. 
ep. 38 des Basilius. Zum unterschiedlichen Verstündnis der Ousia bei den Kappadoziern Brüdern, in 
Epektasis: Mélanges patristiques offerts au Card. F. Daniélou, Beauchesne 1972, pp. 463—490. 
This has been studied by P. FEDpwick, A Commentary of Gregory of Nyssa or the 38th Letter 
of Basil of Caesarea. OrChrP 44 (1978) 31—51. For the AdGraec: HJ. von Vocr, Die Schrift 
“Ex communibus notionibus? des Gregor von Nyssa: Übersetzung des kritischen Textes mit Kommentar, 
ThQ 171 (1991) 204—218 and D.F. STRAMARA, Gregory of Nyssa, Ad Graecos “How It Is That 
We Say There Are Three Persons In The Divinity But Do Not Say There Are Three Gods” (To The 
Greeks: Concerning the Commonality of Concepts), GOTR 41 (1996) 375—391. 

55 The minor tractates have been studied by T. Ziegler. See T. ZIEGLER, Les petits traités 
de Grégoire de Nysse, Doctoral thesis, Strasbourg 1987. See also B. Duvtck, The Trinitarian 
Tracts of Gregory of Nyssa, in H.R. DROBNER—A. ViNc1ANO (Ed.), Gregory of Nyssa: Homilies 
on the Beatitudes, Leiden 2000, pp. 581—592. 

?* Cfr. G. May, Die Chronologie des Lebens und der Werke des Gregor von Nyssa, in M. 
Canévet, Exegése et théologie dans les traités spirituels de Grégoire de Nysse, en M. Hart (ed), 
Écriture et culture philosophique dans la pensée de Grégoire de Nysse, Leiden 1971, pp. 58-59. 

5 Cfr. R.P.C. Hanson, The Search for the Christian Doctrine of God, Edinburgh 1988, p. 717. 

?» Cfr. G.C. STEAD, Why Not Three Gods?: The Logic of Gregory of Nyssa’s Trinitarian Doc- 
tnne, in H. DRoBpNER—Ch. Krock (dir), Studien zu Gregor von Nyssa und der Christlichen 
Spatantike, Leiden 1990, p. 150. 

7 Cfr R. HÜBNER, Gregor von Nyssa als Verfasser der sog. ep. 38 des Basilius. Zum unter- 
schiedlichen Verständnis der Ousia bei den Kappadoziern Brüdern, in Epektasis: Mélanges patristiques 
offerts au Card. J. Damélou, Beauchesne 1972, pp. 463—490. 


INTRODUCTION TO THE TREATISE xxi 


as they tie the AdAbl to the theological discussions in reference to the 
Council of Constantinople, around 380. 

Nevertheless many other scholars assign the work to the last period of 
Gregory's life.” The tone of the writing appears foreign to the polemical 
tones that characterize the years around 381, suggesting a collocation 
some time after the edict of Theodosius. Even a rapid reading of the 
AdEust 1s enough to see the extremely polemical and tense situation, 
despite the fact that the theme of the treatise is the unity of action, as 
with the AdAbl. In the AdAbI Gregory's discourse is serene. One sees that 
there 1s no direct accusation of heresy: he defends himself from trithe- 
ism without attachment. One sees that Ablabius himself would have the 
tools to respond to the question. It appears that Gregory is treating an 
objection in a situation that is henceforth dogmatically clear. 

Further, Gregory writes with authority in the AdAbl, as a recognized 
doctor who does not make any reference to Basil. The author himself 
mentions his advanced age,” using the expression nap’ fiv t&v 
yepovtov (37, 5). The most probable dating thus appears to be at the 
end of the 380’s. It is surely a work that comes some years after the 
AdGraec. 

One difference between this treatise and Epistle 38, is that the lan- 
guage is not strictly and exclusively technical. This could seem a limit 
to the work,” but instead the tone is less preoccupied for philosophical 
rigourism and this renders the writing more incisive theologically, more 
attentive to the pastoral and existential dimensions. 

The AdAdl can be defined as a synthetic work, since it recapitulates all 
the particular themes of the small Trinitarian tractates?! of the second 
period. Obviously the themes of the unity of human nature, of the 
divine évépyeia, of the unity of action and also of the determination 
of the personal characteristics of each person work together to form a 
marvellous picture. It is precisely this last theme that pushes T. Ziegler 


8 Cfr. J. ZACHHUBER, Human Nature in Gregory of Nyssa: Philosophical Background and 
Theological Significance, Leiden 2000, p. 113. 

? But this argument alone is insufficient, as in the writings preceding 381 Gregory 
has recourse to the image of white hairs as a rhetorical device, and already in 383 refers 
to his advanced age (cfr. J. DANIÉLOU, La chronologie..., p. 166). 

9?" Cfr. J. ZACHHUBER, Human Nature..., p. 118. 

?! T. Ziegler, who situates the work at the end of the minor dogmatic treatises of the 
second period, writes: *Or, de par son contenu l'Ad Ablabium s'inscrit parfaitement 
dans la continuité des traités analysés précédemment et peut en étre regardé comme la 
synthése” (T. ZIEGLER, Les petits traités. .., p. 188). 
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to say that: “and it is in this that the Ad Ablabium merits to be seen as 
an achievement: different from the Ex communibus notionibus and the Ad 
Eustathium, it offers not a partial, fragmentary approach to the problem 
of the divine tri-unity, but a global approach, one that is dialectic and 
balanced and that corresponds to the very dialectical and paradoxical 
nature of the Cappadocian Trinitarian theology”. 

One could perhaps attempt here to reconstruct the chronology of the 
smaller Trinitarian works, giving chronological priority to the AdEust, 
for the violence of the heresies that are sketched out there, which along 
with Ep 5 could be anterior to 379. Ep 38 would immediately follow, 
which treats the distinction of ovoia and onóotaoic, and is thus situated 
in a first phase of the doctrinal clarifications that will lead up to the 
Council of Constantinople. The AdGraec is logically successive, since it is 
principally preoccupied in affirming the equivalence between vrd0ta01¢ 
and npdomnov, still in the technical discussions preceding 381. Ep 24 
due to its synthetic character, should be placed after the Council of 
Constantinople, as with Ep 3, which is surely posterior to Gregory’s 
voyage to Jerusalem. The DeDeit is unanimously assigned? to 383. 


IV. LINGUISTIC ANALYSIS 


The end of the DeDeit immediately recalls the AdAbi. After having reaf- 
firmed the ineffability of the divine nature and the fact that the term 
Divinity refers to activity and not nature, Gregory comments the episode 
of Ananias* of Acts 5.3, referring to him with the expression: otv 
avto TOV Avaviav KAéntnv yevóuevov. This must be confronted with 
the almost identical expression of: 0 u£v yàp Eyéveto kAéntng MDTOG 
eavtod, in AdADI, 45, 15-16. 

This observation could be an indicator of a certain proximity of 
the two works, supporting a hypothesis of the dating of the AdAbl in 


32 “Et c'est en ceci aussi que l'Ad Ablabium mérite d’être regardé comme un achève- 
ment: à la difference de l'Ex communibus notionibus et de l'Ad Eustathium, il offre 
non une approche partielle, fragmentaire, du probléme de la tri-unité divine, mais une 
approche globale, dialectique et équilibrée, qui correspond à la nature méme, dialec- 
tique et paradoxale, de la doctrine trinitaire cappadocienne” (Ibidem, p. 215). 

3 Cfr. E.D. Moutsoutas, F'enyópiog Nóoonc, Athens 1997, p. 262; J. DantéLou, La 
chronologie des sermons..., p. 363 and J. BERNARDI, La prédication des Pères Cappadociens. Le 
prédicateur et son auditoire, Paris 1968, p. 327. 

3t DeDeit, GNO X/2, 142-144. 
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the second period. But a rapid analysis shows that the same expression 
can be found in reference to Judas, in /nCant, GNO VI, 409, 3: adtog 
ENVTOD kAÉntng &yéveto. One can virtually superimpose this with the 
expression of the AdAbl. 

This observation suggests an opportunity to analyze the Biblical 
citations? and the terminology of this last treatise to compare it with 
other Nyssian works. 

If one follows the chronology proposed by J. Daniélou as seen in the 
previously mentioned works, the Biblical citations of the AdAd/ can be 
divided into five groups: 


i) Citations that are found in almost all the moments of the Nyssian 
work, such as for example:*° Phil 2.9 (52, 22), 1 Cor 1.24 (50, 1) 
and Jn 5.22 (49, 11) 

ii) Citations that are only found in the AdAbl, such as: Jn 18.25 (49,8) 

ni Citations that are also found in works of the first two periods: 

* Rm 1.23 (43, 16), that is found twice in DeVirg (GNO VIII/1, 
252, 6 and 299, 29), belonging to period I. 

e Mt 12.28 (50, 8), that is found in RCE (GNO II, 406), from period II. 

iv) Citations that are found principally in works of the third period, 
with appearances in a few works of earlier periods: 

e Eph 6.16 (37,8), which is found also in Delnst (GNO VIII/1, 62) 
and in the /nCant (GNO VI, 298), of period III, as well as in InEccl 
(GNO V, 434, of period I, and in CE (GNO I, 229), of period II. 

e Ps 103.24 (50, 3-4), which appears twice in both Delnfant (GNO 
III/2, 97 and 72) and in InCant (GNO VI, 55 and 203), of period III, 
as well as in InDiemLu (GNO IX, 228) and in Ap Hex (PG 44, 73B). 

v) Citations that only appear in works of Period III. 

* Ps 119.4 (37, 9), found twice in /nCant (GNO VI, 128, 19s and 165, 9) 

e Heb 6.16 (54, 6), also found twice in /nCant (GNO VI, 375, 3-6 
and 375, 8) 

* Ps 23.8 (43, 16), found twice in InAscen (GNO IX, 326, 7 and 
27), once in InCant (GNO VI, 166, 13) and once in /n/llud (GNO 
III/2, 27, 22) 


5 For the analysis of the Biblical citations, the precious work: H. DROoBNER, Bibelindex 
zu den Werken Gregors von Nyssa, Paderborn 1988 was used. 
39 The citation of the AdAbl in GNO III/1 is indicated in parentheses. 
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To these last Biblical references one can add many more that are found 
only in the Ad4él, but whose immediate context is common to works 
of period III. For example: 


* Dt 6.4 (42, 5 e 55, 3), where the immediately successive verse appears 
six times in the /nCant and twice in Delnst. 

e ] Tm 4.10 (52, 3) found only in the AdAbl, while 1 Tm 4.12-15 is 
found in the /nCant. 

* Is 4.4 (50, 6), whose immediately successive verse is found in the 
InCant. 

e Ps 83.10 (45, 4s), which besides obviously appearing in /nInsPs, is cited 
five times in the /nCant and once in the Delnst (verses 6 and 8). 


Obviously no certain conclusions can be drawn, nevertheless there 
appears to be an affinity between the citations of period III and those 
of the AdAbl. For example, considering only the four psalms cited in 
the treatise, one sees that they belong to the group of psalms loved by 
Gregory towards the end of his life. If one considers the frequency 
of use of verses from these psalms throughout the works of the three 
periods (leaving aside the JnJnsPs for obvious reasons) one obtains the 
following results: 


Period: I II III 
Ps 23 3 0 18 
Ps 83 4 1 8 
Ps 103 5 4 21 
Ps 119 2 0 8 


Psalms 23, 83 and 103 belong to the group of eight psalms cited 
five or more times in the /nCant. Psalm 103 is the preferred psalm 
of this work of maturity, cited some 11 times. 

Thus one can hypothesize a certain affinity of the AdAd/ in general 
with the writings of period III, and in particular with the /nCant. 

A confirmation comes from terminological analysis: if one stud- 
ies the less frequent terms and expressions of the treatise, and that 
appear in only a few works, the parallelism with the /nCant is rein- 
forced. One can propose the following classification: 


i) Expressions that appear only in the AdAb/ and in works of period 
I, like the verb dvtinapéxots (37, 12), found also in /nInsPs (GNO 
V, 121, 9). 
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i) Expressions that appear only in the AdAbl and in works of period 
II, such as: 


edyaptotioonev TH ósóokóti thv xópw: (39, 6) parallel to 
EDXAPLOTEL TH SEdS@KOTL thv xóàpw; in DeDeitEo (GNO IX, 340, 
18-19) (381 AD). 

Épopov toô navtòç (44, 18) found also in DeVita, (GNO X/1, 12, 3-4). 
Kata tov &xpiBéocepov Aóyov (41, 10), in DeHom (PG 44, 225C). 
&notevoyuévog (47, 12) in Ep 24 (4, 10; GNO VIII/2, 76, 5), 
(circa 381-382). 

rpóg thv TOD TAVTOG oikovoutav (48, 7-8) in DeHom (PG 44, 
248C). 

npooeyóç (56, 5 e 56, 6) found twice in CE II (GNO I, 323, 
22—23 e 342, 23) and once in CELI (GNO II, 15, 4), but not in 
the ‘Trinitarian sense as in the 4dAbl. 

r&v SvouG, cite TAP tis &vOponivng ovvnÜOstac é&nópntoa eite 
TAPA TOV ypapâv Tapadédotar, (42, 21—22) parallel to GAA’ e 
tt Koi Agyetar eite Tapa thc àvOponivno ovvnPeiac, eite napa 
tis &yias Fpoqfis (DeDeit, GNO X/2, 142, 12-14). 


ni Expressions that appear only in the AdAé/ and in works of period 
III, such as: 


tà Ovpe@ tfjg níioteog (37, 8) which appears in its pure form? 
only in Delnst (GNO VUI/1, 62, 11) and in /nCant (GNO VI, 
298, 14). 

TONG tfj edbreWetas (37, 11) which recalls tfjg edbreWetas onó- 
óevyuo in DeVitaMo (I, 2, 5-6) and tò tfi £0neiBetoc katóphłopa 
(I, 2, 9). 

Suyarov tfjg àtomtog ExtdiotaCov xoi KpadaivdueEvov, (38, 
22) parallel in a verbal copy in n&oav d1otdéCovody te koi 
xpaóovopuévnv Sidvoiay, (InCant, GNO VI, 372, 12). 

tov mpookAnPévta (40, 13) which only appears in DeVitaMo (II, 
220, 10). 

tov Stapeptopov (41, 1) only found in OrCat (GNO III/4, 13, 24) 
always referred to nature. 


&voptoAoytag (43, 6) found only in Znlllud (GNO III/2 26, 4). 


?' Two other times it appears in composition with other expressions in CE II, GNO 
L, 229, 20-21 and 25-26. 

35]. Daniélou attributes this work to the third period (cfr. J. DantéLou, La chronologie . . ., 
p. 167). J.K. Downing, who dedicated his doctoral thesis to the /n/llud (cfr. J.K. Downinc, 
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© i&vótponov (47, 20) only in ZuIllud (GNO III/2 26, 8). 

* ouvinpntikr] Tov óvcov (51, 2) only in OrCat (GNO III/4, 
40, 14). 

e Óópiotov Kai AmEeptAnntov thv Oetov qoo eivor motEevovtes (52, 
16) parallel to o yàp xopei f| &vOpomnivn nevia thv &ópiotóv te 
xoà &reptAnntov qoot £v avti 6650001 of InCant VI, 337, 1-2. 

e év 6yK@ (53, 20) only appearing in InCant VI, 173, 13, in the 
expression parallel to 53, 20-22: n&ong yap VANG TO DOOM 
TE kal TO TOL Ot muuévng Ev óyko xoi eióet koi énipaveig 
Koi OYNMATL, TEPAG ytvevou tfjg nepi ADTHV koravoroeoG tà 
nepi aùthv Ügopoópuevo, wo undéev Éyeiw. tov thv “Anv Óvpev- 
vopevov &&o tt tovtov v pavtacia Aoetv of InCant VI, 173, 
13-17. 

e ópv$0001 (54, 6): the verb is found only in Delnst (GNO VIII/1, 
88, 17) and three times in the InCant (GNO VI, 374, 4 e 377, 4 
e 377, 9). 

e 10010 DAénxovoa uóvov, ónoc Kv EXMMEATIS YEVOLTO toic 6eyouévotg 
6 Aóyoc, oddév àxpiBoAoyovuévn KATH thv A€Ew, (54, 12-13) 
expression parallel to ôt àv evAnntos yivetar Hiv Kai énogeAng 
d didacKaAta, of InCant (GNO VI, 224, 9-10) which, together 
with GNO VI, 5, 9 are the only three cases of a noetic £xooeAnc 
that is, referred to words or concepts. 


The Treatise of Gregory of Nyssa: “In illud: Tunc et ipse Filius". A Critical text with Prolegomena. 
Diss. Harvard Univ., Cambridge (Ma.) 1947), and later realized the critical edition in 
GNO III/2, 3-28, maintains that the theme of ònotay of 1 Cor 15.28, present in 
both the CE and the RCE, demonstrates at once the Nyssian authenticity of the work 
and its date of composition, that is the year 383 (cfr. IpEM, The Treatise of Gregory of 
Nyssa In Illud: tunc et Ipse Filius, A Critical Text with Prolegomena, HSCP, 58-59 (1948) 223). 
Nevertheless the argument does not appear sufficient to discern such a limited period 
of time, such as the one from 383 to 385. The hypothesis of J. Daniélou seems more 
probable, who considers the /n//lud to be composed between 385 and 390. It would then 
be contemporary to the Oratio 30 of Gregory Nazianzen, dedicated to the exegetical 
discussion of certain Biblical passages used by the Eunomians, among which is found 1 
Cor 15.28, which presents some points of contact with the /n//lud, including the theme 
of ànokatéotaoiç (cfr. J.T. LIENHARD, The exegesis of 1 Co 15, 24-28 from Marcellus of 
Ancyra to Theodoret of Cyrus, VigChr 37 (1983) 347). Further, in the Nyssian treatise the 
theme of píumotg is present, a theme that becomes more frequent in the writings of 
Gregory's last period (cfr. p. 139). On the /n/llud, in general, see C. McCamey, When 
(the Father) Will Subject All Things to (the Son), Then (the Son) Himself Will Be subjected to him 
(the Father) Who Subjects All Things to him (The Son).—A Treatise on First Corinthians, 15, 28 
by Saint Gregory of Nyssa, GOTR 28 (1983) 1-15. For the relationship with Marcellus of 
Ancyra, see R. HOBNER, Gregor von Nyssa und Markell von Ankyra, in M. Hart (ed.), Écriture 
et culture philosophique dans la pensée de Grégoire de Nysse, Leiden 1971, 199-299. 
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e ot0£v àxpiBoAoyouuévn Kate thv A€Ew, (54, 13) parallel to mà 
&xofj, LN Aiav &xpipoAoyetoOot mpd thv tis AéEews odvtaéiv 
AAAA npóg TOV eippòv TOD voratos BAEnew of the InCant (GNO 
VI, 53, 14-15). 


The terminological affinities are surely present,” particularly if one 
considers that the AdAd/ is a tractate of Trinitarian dogmatics, while 
the /nCant is an exegetical-spiritual one. The coincidences are not thus 
found due to terminological specificity, but due to literary expression, as 
is clear in the case of éyéveto kAéntng adtOs Eavtod of AdAbl, 45, 15—16, 
which has been seen already. ‘This is in exact parallel to InCant, GNO 
VI, 409, 3, even if outside the context of reference to Acts 5.3. 

Thus it is reasonable to suppose that Gregory re-read at least some of 
his own Trinitarian writings, above all the small treatises, of which the 
AdAbl appears to be a conclusive synthesis, as has already been observed. 
Nevertheless the language is not highly technical and shows more affini- 
ties to the writings close to 390. Therefore one can hypothesize that, 
in the context of the last period of Nyssian production that goes from 
386 until his death, the AdAbl should be situated around 390, perhaps 
in the years immediately preceding the /nCant." In fact, the sermons 
InAscen and DeSpir of 388 are witness to the renewed interest of Gregory 
for the third Person of the Trinity in precisely this period.” 

Another point in favour of the later dating near the last phase of 
Nyssian production is the already mentioned parallel between troc 
ths edreWetas of the AdADI (37, 11) and the tig erecto onóOevyuo 


3 For brevity’s sake the cases of only partial accord are left out, such as xoà tov 
gow &vOponov (37, 2) which appears only in DeHom, and twice in the InCant, or 516 
npoo0fkng (41, 4) found in DeMort IX, 53, 2 (dated around 380, cfr. G. Lozza, Gregorio 
di Nissa: Discorso sui defunti, Torino 1991, p. 7) and in the /nCant (GNO VI, 135, 4) and 
DeVitaMo (I, 44, 9). 

+ J.B. Cahill places the date of composition around 391: cfr. J.B. Cann, The Date and 
Setting of Gregory of Nyssa’s Commentary on the Song of Songs, JThS 32 (1981) 447—460. See 
also E. DóNzL, Gregor von Nyssa’s “Homilien zum Canticum” auf dem Hintergrund seiner “Vita 
Moysis”, VigChr 44 (1990) 371—381. 

+1 Tn this sense the dating proposed here based upon direct textual analysis is in close 
agreement with the proposition of S. Coakley, who affirms for theological reasons the 
necessity to read the AdAbl in light of the /nCant (cfr. S. CoAkrEv, Re-thinking Gregory of 
Nyssa..., p. 437). The same can be said of the text of L. Ayres, who affirms that the social 
analogy of the Trinity was an important argument in the discussion with those who 
negated the divinity of the Holy Spirit ( cfr. L. Ayres, Not Three People. . ., pp. 448-449), 
something at the centre of Gregory's interest during the third period. 
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of DeVitaMo (I, 2, 5-6): Daniélou deduces that this last expression of 
the DeVitaMo is directed to a monk.? These monastic recipients char- 
acterize the last period. 

In this manner T. Ziegler would be correct when affirming that “this 
treatise is in a certain way the last word of Gregory on the Trinitarian 


problem in the proper sense".? 


V. Keys ro READING 


In the light of this dating, it seems even more important to consider 
the AdAbl in the whole of Gregory's thought, to avoid reducing its 
significance improperly. For this reason we will seek to cite many of 
Gregory's texts, even in extended format to keep them in their original 
context as much as possible. This is an attempt to avoid projecting the 
categories of the contemporary reader onto Nyssian thought. 

The commentary will be essentially theological: instead of entering 
into a discussion of the schools, the effort will be to situate the treatise 
at the interior of Nyssian theology, studying its central nodes in a largely 
synthetic prospective. Philological and historical analysis will thus be at 
the service of the theological one. 

The commentary will thus follow the structure of the AdAbl itself, 
seeking to situate each of the principle themes of the treatise in the 
whole of Gregory's thought. 

The natural key to reading is the connection between immanence 
and the Trinitarian economy: this “distinction appears clear at first, but 
is extremely delicate to handle and rich to meditate, since it is nothing 
other that the expression of the relationship of God to man and man to 
God, of eternity to time and of time to eternity, this complex relation- 
ship coming together suddenly in the Person of the unique Christ". 

One might be tempted to see in these expressions one of the projec- 
tions that J. Daniélou lamented so much.* But the history of dogma 


© Cfr. J. DantéLou, Grégoire de Nysse. La vie de Moise, SC 1, Paris 1968, p. 47, n. 1. 

5 “Ce traité est d'une certaine façon le dernier mot de Grégoire sur le probléme 
trinitaire proprement dit” (T. ZIEGLER, Les petits traités.. ., p. 291). 

^ “Distinction claire à première vue, mais extrêmement délicate à manier et riche à 
méditer, car elle n'est rien d'autre que l'expression du rapport de Dieu à Phomme e de 
l'homme à Dieu, de l'éternité au temps et du temps à l'éternité, ce rapport complexe se 
nouant soudain dans la seule personne du Christ unique" (B. Portier, Dieu et le Christ selon 
Grégoire de .Nysse, Turnhout 1994, p. 359). 

5 “Te grand danger est de considérer la pensée des Péres en fonction de l'état présent 
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shows that the problematic of the relationship between the being and 
action of the Trinity was at the roots of both the problem with Euno- 
mius and that with Apollinarius. 

Only a few years after Gregory’s death it was to be the Patriarch 
Proclus of Constantinople who affirmed explicitly that he who suffered 
in the flesh is one of the Persons of the Trinity.*° The affirmation would 
become the object of discussion in the theopaschite polemic, and will 
become dogma in 553 with the Council of Constantinople II." As we 
shall see, these ancient discussions on the relationship between economy 
and immanence still echo today at the level of ecumenical theology. 

Further it is worth recalling that the Cappadocians were accused at 
various moments of having been inclined in an unbalanced measure 
to the immanent aspect of the ‘Trinitarian mystery, so as to separate it 
from the economic aspect. 

L. Scheffczyk in particular was much perplexed in his work included 
in Mysterium Salutis. He affirms there that the personal distinction in 
the Cappadocian theology is only formal in such a manner that the 
concrete ad extra activity of the three Persons cannot lead back to the 
hypostatic properties. The same affirmations are repeated in the part 
written by L. Scheffczyk in the recent dogmatic of which the eminent 
theologian is co-author with A. Ziegenaus.? The separation between 
economy and immanence would lead inevitably to apophatism. 

The theme is taken up by J.-Ph. Houdret, J.-M. Garrigues, J.S. 
Nadal and M,J. Le Guillou, authors of a special issue of Istina in 1974, 


de la théologie et des problémes qu'elle pose, au lieu de la situer dans les problémes qui 
se posaient de leur temps et des perspectives dans lesquelles se situait leur théologie." 
(J. DantéLou, L’apocatastase chez Saint Grégoire de Nysse, RSR 30 (1940) 337). 

55 In the Tomus ad Armenios of 437, at n. 10, Proclus affirms that one of the Trinity 
bacame incarnate and thus had suffered (cfr. PROCLUS or CONSTANTINOPLE, Tomus ad 
Armenios 10, PG 65, 865BD). The formula appears clearly in an explanatory letter of 
Proclus to John of Antioch, of which Liberatus has transmitted a passage: “Et unum ex 
"Trinitate secundum carnem crucifixum fatemur, et Divinitatem passibilem minime blas- 
phemamus" (in Liberatus, Breviarium causae Nestorianorum et Eutychianorum, PL 68, 990D). 

" Cfr. J. CnÉN£, Unus de Trinitate passus est, RSR 53 (1965) 567—575. 

* Cfr. L. Scuerrazyx, Lehramtliche Formulierungen und Dogmengeschichte der Trinitdt, in 
Mysterium Salutis II, Einsiedeln 1966, pp. 178-180. 

? “Freilich muss zugegeben werden, dass die Umschreibungen der Hypostasen recht 
formal gehalten sind und der konkreten Inhaltlichkeit entbehren, was sich danach auch 
in der Darstellung der Wirkungen der góttlichen Personen nach aussen bemerkbar 
macht, die eigentlich nicht auf die Personunterschiede zurückgeführt werden. Über- 
haupt tritt im Zuge der Klärung der immanenten Trinitát deren heilókonomische 
Betrachtung zurück, obgleich sie zum Ausgangspunkt der Lehre genommen ist und 
anerkannt bleibt." (L. ScHEFFCzyYK—A. ZIEGENAUS, Katholische Dogmatik II, Aachen 1996, 
pp. 242-243). 
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dedicated to Palamite theology and its relationship to patristic thought. 
The first level of accusation against Palamas was to have inherited 
from the polemics of the Cappadocians with Eunomius a false notion 
of divine transcendence and unknowability. He would have let himself 
be swept up with the force of the polemic and have accepted to fight 
on the same terrain of the notion of transcendence as that proposed 
by the neo-Arians. From this he would have developed a false apopha- 
tism. Even if it is clearly affirmed that the Cappadocians did not in any 
way intend to introduce further distinctions in God himself, between 
the essence and his attributes, it is nevertheless explicitly said that: 
“Eunomius’s refuters would have cut the order of ad extra activities from 
its personal source, in this way menacing the liberty and gratuity of 
the economy".?? Their Palamite successors would not thus have been 
able to escape an eternal and necessary emanation. 

In this case it would seem audacious at best to choose the relation- 
ship between immanent and economic Trinity as a key to reading of 
the AdADI. 

However other authors who have studied in detail Gregory's thought 
find in Nyssian theology the foundations of the distinction, that 1s the 
union without confusion, of Trinitarian intimacy and the manifestation 
of the three divine Persons in time. 

Thus for example, the analysis of R,J. Kees’! of the OrCat, a work 
which like the AdAbl belongs to the Gregorian maturity, is in strident 
contradiction with the above affirmations. He instead finds in the con- 
cepts of immanence and economy the structural bases themselves of the 
Nyssian work. ‘This scholar says of Gregory that “he, presenting the Logos 
and in a corresponding manner, according to a parallel argument, also 
the Pneuma as living and powerful Hypostases of the unique Divinity, 
establishes the theological foundation of the Ozkonomia’.” 

He who approaches the study of the great Cappadocian must realize 
that, as W. Jaeger has written, “although Gregory has no closed system, 


50 “Tes réfutateurs d'Eunome auraient coupé l'ordre des activités ad extra de sa 
source personnelle, menaçant ainsi la liberté et la gratuité de l'économie". (A. DE HAL- 
LEUX, Palamisme et Tradition, Irén. 48 (1975) 482). 

9! RJ. Kees, Die Lehre von der Oikonomia Gottes in der Oratio Catechetica Gregors von Nyssa, 
Leiden 1995. 

5 “Indem er aber den Logos und in paralleler Argumentation entsprechend auch das 
Pneuma Gottes als lebendige, machtige Hypostasen der einen Gottheit erweist, legt er das 
theologische Fundament für die Oikonomia" (Ibidem, p. 318). 
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there is a systematic coherence in his thought". For this reason it is 
insufficient to limit oneself to the study of Cappadocian thought in 
general to understand the specific addition of Nyssian thought, above 
all if the preoccupation in actual theological problematics depends for 
a certain efficacy on historical analysis. 

Gregory's economic conceptualization 1s both serious and ample. 
Thus B. Pottier says that “For Gregory, the economy does not start only 
with the Incarnation of the Son, but embraces all that 1s not theology, 
that 1s to say all that 1s not eternal. Economy designates all of God's 
activity in relationship to time, including creation. Thus it cannot be 
reduced to the presence of the Incarnate Son on earth, nor even to 
the whole of the Salvation history as found in the Bible, it must also 
include the whole history of men and the special providence of God 
for each one of them, before and beyond any historical revelation? ?* 

All Nyssian thought is therefore descending: it moves from God 
towards man, from theology to economy, aspects which “Gregory 
ties closely one to the other, identifying the classic divine property of 
Goodness to the love of men".? In this way the reason for our salva- 
tion 1s in the Trinity, in the love that unites the Father to the Son. We 
are saved by becoming the Body of Christ, and thus image of the Image 
(ts £uxóvog eikóvo: DePerf, GNO VIII/1, 196, 12). Economy and 
immanence cannot be separated. 

As will be seen in greater detail, Gregory has the fortune of being 
the youngest and most perspicacious of the three Cappadocians. He 
will need to confront and profoundly penetrate not only the thought 
of Eunomius, but also that of Apollinarius. The first broke the intra- 
Trinitarian immanence, reducing it to the Father who was identified 
with the divine essence. He lowered in this manner the hypostases of 
the Son and the Holy Spirit to the energetic level, thus to the economic 
level. Apollinarius on the other hand made of the humanity of Christ 


5 W. JAEGER, Two Rediscovered Works of Ancient Christian Literature: Gregory of Nyssa and 
Macarius, Leiden 1965, p. 31 

5t “Pour Grégoire, l'économie ne commence pas seulement avec l'incarnation du 
Fils, mais elle embrasse tout ce qui n'est pas la théologie, c'est-à-dire tout ce qui n'est pas 
éternel. L'économie désigne toute l'activité de Dieu en rapport avec le temps, création 
y compris. Elle ne peut donc se réduire à la présence du Fils incarné sur terre, ni méme 
à l'histoire sainte tout entière telle qu'écrite en la Bible, car elle doit comprendre aussi 
l'histoire de tous les hommes et la providence spéciale de Dieu pour chacun, avant méme 
ou en dehors de toute révélation historique" (B. Portier, Dieu et le Christ..., p. 359). 

5 “Gregor bindet beide eng aneinander, indem er die klassische Gotteseigenschaft 
der Güte mit der Menschenliebe identifiziert" (RJ. Kass, Die Lehre. .., p. 319). 
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a pre-existing being in the intra- Irinitarian immanence. In both cases, 
economy and immanence are separated or radically confused. 

The commentary of the AdAbl is thus aiming to show, in the structure 
of the treatise itself, the connection and distinction between Trinitar- 
ian immanence and economy, which is articulated in the relationship 
between essence, nature, hypostases and their activity. The central point 
is thus the inseparability of Christology and doctrine of the Trinity. This 
naturally leads to the discussion of apophatism, in its relationship to the 
essence and the Hypostases according to the Nyssian conception. 

Thus in its articulation the AdAbl shows the impossibility of separating 
questions of fundamental theology from dogmatics properly speaking. 
One does not reduce all of theology to fundamental theology, as seems 
to have happened with the influence of K. Rahner’s work, but to place 
Christology and ‘Trinitarian theology in the centre, and to study the 
hierarchy of truth, descending even to history, the world and questions 
of fundamental theology to learn from God who man is. 


?» Cfr. G. CoLoMBo, Teologia Sacramentaria, Milan 1997, p. 63. 


CHAPTER ONE 


NATURE AND ACTION 


I. UNIVERSAL NATURE 


a. The Ad Ablabium 


Gregory addresses Ablabius with a calm and paternal tone, reproaching 
him for not having personally engaged himself to respond to the pro- 
posed question. The title “Soldier of Christ”, a citation of the second 
letter to Timothy (2.3), situates Gregory’s words in the context of a 
teacher-disciple relationship, in which the teacher is an example and 
model of obedience (tónoç tç ebaeWeiac) for the disciple.! 

The Nyssian specifies that it is not a small question, since, if it is 
not properly treated, it can lead to one of two errors: the acceptance 
of polytheism, or the negation of the divinity of the Son and of the 
Spirit. 

Thus he formulates the problem: 


Peter, James and John, while belonging to the unique human nature, are 
said to be three men; and it is not absurd by any means that those who 
are united (ovvéntm) according to nature, when they are more than one, 
are enumerated in the plural on the base of the name of nature. So, 
if in such a case usage permits it and nothing prohibits to say two of 
those that are two and three of those that are [one] more than two, how 
then do we, confessing in the mystical dogmas three hypostases and not 
admitting any difference between them according to the nature, combat 
in a certain way the confession of faith from the moment that we speak 
of the unique divine nature of the Father and of the Son and of the 
Holy Spirit, but prohibit to speak of three gods?? 


! Cfr. AdAbl, GNO III/1, 37, 1-11. 

? [Iétpog koi ‘TéxeBog xoi loóvvne, v [ie övre ti åvôporótntı, Ttpeîg üvOporot 
Aéyovtar: Kai obdév &tonov TOÙG CVVNUUÉVOVG KATH thy pvow, £i nàeiovg eiev, éx TOD 
fic qóoeoc óvónartoc nAnBovttkóc &piOuetoBox. ei obv éke? toto Sidwow T u cvvfiQeu: 
Kai 6 dnayopedvav oox got1 000 Aéyew toc 600 Kai tpeic tobc on£p So, nH, éni TOV 
LVOTLKOV SOYUCTOV TUG tpeig oroot&otig OoltoAoyotvteg koi obOeutav ex’ HDTV THV 
Kata qot iapopàv évvoodvtes, uayóueða tpónov tive t óuoAoytq, uíav èv thv 
Osótnto tod notpóg Kol toO vio Kai Tod Gyiov mvebuatos Aéyovtec, tpeig 5& Deods 
Aéyew &novyopebovsec; (Ibidem, 38, 8-18). 
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One could say that the interaction between natural and supernatural is 
at play here. This terminology is certainly modern, but the problem 
posed is precisely that of establishing in what sense in God nature and 
person are found, as well as the relationship of this to human nature and 
person. It is more than simply a problem of language. The Council of 
Constantinople and successive doctrinal clarifications will consecrate the 
uia oùcia, tpetc DNOOTHOELG—one substance, three hypostases—of the 
Cappadocians. Once this solution is accepted, the question 1s asked: how 
does one apply the same principle to men? If man has an essence and 
a hypostasis in the same sense that they are found in the Trinitarian 
immanence, would it not be better to speak of three gods? 

Gregory admits that the question is not easy. In fact, it is enough 
to cause doubts and trembling before the dilemma. But, as always, 
the tradition of the Fathers, faith and grace come first, they are more 
valuable than any reasoning.’ 

After a first sketch of a response, more rhetorical than speculative,* 
one might expect a refutation of the closeness of man to God on 
Gregory’s part. But it is not this way, and this step merits to be under- 
scored. Essence and nature, or person and hypostasis are concepts that 
can be predicated of either divine immanence or of men, essentially 
economic beings. 

Gregory surprises the reader, above all the contemporary one, affirm- 
ing that it is, in the proper sense, erroneous to speak of many men: 


We thus say above all that the habit to name in the plural, with the very 
name of nature, those who are divided by nature and to say many men, 
which is equivalent to saying many human natures, is an improper use of 
the word.? 


We are before a linguistic imprecision, since in fact there 1s but one 
unique human nature and one unique man. The argument that proves 
it 1s simple: 


When we call someone, we do not name him according to nature, to 
avoid that the commonness of the name leads to some error. For each of 
those that listen could think to be he himself the one called, given that 


3 Cfr. ibidem, 38, 19-39, 7. 

* Where one would refuse to speak of three gods to avoid confusion with Greek poly- 
theism (cfr. ibidem, 39, 14—40, 2). 

5 Papev totvov npóxov pèv xort&ypnotv two ovvnÜetog etva tò tods ui] ówmpnuévoug 
TH oóoet Kat’ abt TÒ tç posas Svona TANBdVILKHs óvouáGew Kai Aéyetv StL nordo 
&vOponot, nep Spordv gott TH A€éyetv Sti NOAA púosıç aVOpanivan. (Ibidem, 40, 5-9). 
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he is called not with a parücular appellative, but based upon the com- 
mon name of nature. But in pronouncing the word imposed upon him 
as proper— 1 intend that which signifies the subject—we distinguish him 
from the multitude. Thus there are many who participate in the [same] 
nature, for example disciples, apostles or martyrs, but one alone in all 1s 
man, if it is true, as it was said, that man is constituted not by that which 
is proper of each one, but of that which is common to the nature. Man, 
in fact, is Luke or Stephen, nevertheless, if someone is man, this does not 
mean certainly that he is also for that reason Luke or Stephen.° 


The central point in the argument is that man is constituted by that 
which is common to nature. Human nature is that which makes Luke 
and Stephen to be men, and it is one. 

Multiplicity is caused on the other hand, by the fact of being persons, 
each with his own peculiar existence and proper distinctive particularities. 


However, the concept of the hypostases admits division (tov dtapEepropov), 
by the properties that are manifested in each one, and are considered 
numerically, according to composition (kotà oóvOsgow). The nature is 
on the other hand one, united in itself and a perfectly indivisible unity, 
which does not augment by addition nor diminish by subtraction; but 
that which it is, is unique and unique it remains, even if it appears in 
multiplicity: undivided and permanent and perfect [unity], that 1s not 
divided in the individuals that participate in it. And as [the words] of 
crowd, people, army and assembly are all said in the singular, even if 
each is thought in the plural, so, according to the more exact manner of 
expression, one could also properly speak of a unique man, even though 
those in whom that same nature is manifested are a multitude. It would 
then be far better to correct our erred habit and not extend any more 
the name of nature to the multiplicity, rather than, as slaves of this habit, 
to transfer this error also to the divine dogma.’ 


8 TPOOKAAODHEVOL yep twa, OUK ÉK fie pboews QdtOV ovond.Copev, óc àv M Tva 
TOV f T] KotvótNç tod óvóportoc &pnotfioetev, EKCOTOV TOV dxovóvtov żavtòv eivor 
TOV TPOGKANVEvta vouíGovtoc, Sti uii TH iSvaCoboy mpoonyopia GAA’ £x tod Kowwod Ths 
QvoEMs Óvópartog d XAfjotg Yivevoc: OAKS thy ites &mikeuiévnv (ot (Thy onpaveuiv 
Aéyo tod Unokeuiévov) Qoviv einóvtec, otras QDTOV TOV noAAQv ómoxptvopev, WOTE 
rohdovds u£v eivor 100g uexeoynkótae HS pdoens, Qépe eineiv uaOnzóc ñ i ómoo1óX.ovs fi n 
udcptopac, éva 68 èv nào tov &vOponov, einep, xoc etprvon, odyi tod kað’ Éxootov, 
GAA TOD Kotoi tiG pboeds éotw Ô üvOponoc: üvOponoc yap 6 AovK&s 7 6 Ltéavos, 
ob uv, et TI &vOperog, TOVTOG Kai AovKac otv Tj Ltégavos. (Ibidem, 40, 10— 23). 

7 ARAN ò uv tOv onoot&oeov Aóyoc tà tàs évÜeopovnévoc idiómmroc & EKKOTM TOV 
Stopepropov embéxetou Kai Kate odvOeow év cpio Oeopeitar: q dé doIc uia éotiv, 
adt xpóg żavthv Tivouévm koi amos óxpipác uovác, ovK onvSovopévn ià 
npoo8finc, od perovuévn ôv bootpéceoc, GOAN Omep éotiv £v oco xoi £v diopevovoa. 
Kav év nAfjQet Eatvyntoar, Goyiwtog koi ovvexts xoi óAóxAnpoc koi totg uetéyovow 
adtiic totg kað’ Ékoctov od ouvótoipovuévn. xoi orep Aéyetor Aoc Kai Shpos Kai 
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Hypostasis is the source of plural predication. Nature is one and remains 
always thus, indivisible and undivided, it does not augment or dimin- 
ish. Nature is in this way also a collective concept, as ‘the people’ or 
‘the crowd’ are. So the erroneous habit? should be corrected, and man 
should only be used in the singular. 

This task is nevertheless practically impossible, all the more so 
since the imprecision is not source of any confusion when it refers to 
human nature. The danger is quite different when we are dealing with 
divine dogma, according to which God cannot but be predicated in 
the singular.” 

But, in order to better understand the extension of the affirmation 
of AdAbl, it is necessary to examine in further detail the concept of 
universal nature. 


b. Universal Nature 


We are dealing with a key element for the comprehension of the history 
of Trinitarian dogma, despite the perplexity of certain scholars.'? After 
the Council of Nicea, the majority of the Eastern bishops found it 


otpáteopno: Koi éxkAmoto povarxas návta, “katov SE TOUTOV EV Aet VOEtTat: OUT 
Kate TOV &xpiéocepov Aóyov xoi &vOponog eig kvpioç äv pnOein, Kav oi év TH doe Tf 
adtf Serxvipevor nlos wow, óc TOAD ua Xov Koc £ Éyew viv &ogoAuiévny £ eg" iv 
éravopBo0o0ot ovvýlerav eic tò UNKETI tò ts PboEMS óvoua npóc nAf|Ooc Extetverv f| 
aot Sovrebovtac thy de TAdVHV Kai éni tò Oetov Soya Leta BiPdCew. (Ibidem, 40, 
24-41, 15). 

8 Gregory often speaks of ovvńðera—custom, habit—in negative terms. The expres- 
sion appears almost 180 times in the works of the Nyssian, in every stage of its devel- 
opment and in every type of writing (14 times in the AdAbl alone). Perhaps there is 
evidence here of a character trait and an aspect of his intellectual physiognomy: the 
quasi contempt for those who do not want to reflect on faith and follow uncritically the 
opinion of the masses. Gregory is a true intellectual in the purest sense of the term, 
since he always seeks the truth. For this reason he knows also how to submit his own 
intelligence to the faith, and can carry contempt as well for the ‘technical’ heretics, such 
as Eunomius, who oppose their reason to the truth itself. 

? Cfr. AdAbl, GNO III/1, 41, 15-42, 12. In AdGraec, GNO III/1, 27, 4-12 Gregory 
compares Sacred Scripture to a mother who teaches her children to speak, babbling 
with them the words they can understand, but never compromising the proper form. 
The same poetic image appears in CE II, GNO I, 348, 24—27 (see p. 101). 

? K, Holl defines it “tasteless” (cfr. K. Horr, Amphilochius von Ikonium in seinem Verhált- 
nis zu den grossen Kappadoziern dargestellt, Darmstadt 1969, p. 219) and G.C. Stead affirms 
that “it resembles an accomplished conjuring trick more nearly than a valid theological 
demonstration” (G.C. Stean, Why Not Three Gods?: The Logic of Gregory of Nyssa’s Trinitar- 
ian Doctrine, in H. DRoBNER— Cn. Krock (dir), Studien zu Gregor von Nyssa und der Christ- 
lichen Spátantike, Leiden 1990, p. 149). 
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difficult to accept the Ouoovotos, precisely due to the possible con- 
sequences of the application of human nature as an analogy for the 
‘Trinity. In fact, in order to avoid the possibility of considering the Father 
and Son as brothers or members of the same species, that is, to avoid 
a certain coordination of the ‘Trinity at the substantial level, some saw 
the necessity of introducing a common ovota as an independent entity 
above the persons to guarantee of their unity. Apollinarius of Laodi- 
cea resolved the problem by introducing the analogy of the universal 
humanity for the Trinity, understood in a specific sense:!! the Father, in 
parallel with Adam," would represent the common ovota. This would 
eliminate the necessity of placing the essence before the persons, at the 
same time preserving the fundamental principle of paternal Monarchy. 
The price to pay was a small subordination on the substantial level. !? 

The Cappadocians, however, had before them Eunomius, supporter 
of the &vópotoc. With him the question was radically posed in terms 
of the equality and diversity of the Father and the Son. Due to his 
brand of subordinationism, the derived interpretation of the Trinity 
in analogy with humanity was no longer sufficient to guarantee the 
perfect equality of the three Persons. 

The Cappadocians thus decided to avoid the derived model, but 
surprisingly they conserved the human analogy of the divine nature. 
Their solution was to be completely original: coordination on the per- 
sonal level,'* that is to say, on the level of the hypostasis. 

However it would be necessary to find an adequate conceptual 
instrument to permit this passage. Gregory thus introduced a concept 
of human nature that included both nature understood as sum of the 
properties that characterize humanity, and nature as sum of human 
beings. These are two distinct yet complimentary conceptions, enclosed 
synthetically in a unique term: universal human nature. This is identical 
in all men, and at the same time 1s cause, on the ontological level, of 


! The first letter of Apollinaris to Basil seems the first case of application of the 
human analogy to the Trinity (cfr. BAsIL or CAESAREA, Epistola 362; Y. COURTONNE, Saint 
Basile. Lettres, Paris 1966, pp. 222—224). 

? Apollinaris probably knew the signification of the Hebrew term ‘adam, in connec- 
tion with the idea of man. 

'S The monograph of J. Zachhuber is a fundamental instrument for the comprehen- 
sion of this period, above all of the years 350 to 370. Cfr. J. ZAcHHUBER, Human Nature in 
Gregory of Nyssa: Philosophical Background and Theological Significance, Leiden 2000 (For this, 
see in particular Chapter I). 

^ Ibidem, pp. 238—239. 
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the fact that each of them 1s a man. This is the step that permits to 
speak of all of humanity as of one man alone. 

Such a doctrine is also perfectly reflected in the divine economy. In 
fact, for this reason God would have first created the human nature, and 
only successively Adam. The human descendence is created completely 
in the same moment, potentially, in the pleroma, to develop throughout 
time in the actual humanity. “Thus the whole history of humankind 
from creation to the eschaton 1s the development of human nature from 
potential to actual completion"? Theologically, it is essential to affirm 
that is it is precisely this humanity, equal in every individual, that ren- 
ders man similar to God: 


When the text of Scripture says that God made man, it indicates with 
the indetermination of the designation the whole of the human race 
(ody 6 tic, GAA’ 6 xo6Xov). For, now the creature is not called Adam, 
as the narration says in the following. But, the name [given] to created 
man is not that of the particular, but that of the whole. Therfore, from 
the universal denomination of the nature (tf Kabok ts ooosoc 
KAnoet) we are led to retain (oxovoeiv) that the whole of humanity was 
included in the first creation by the divine prescience and power (tfj Beta 
npoyvóosti te koi óvvópeU. For nothing indefinite (&ópictov) should be 
thought of God in that which has origin in Him. But each being has 
a certain limit and a certain measure, defined (nepipetpobuevov) by the 
wisdom of He who created [it] (nexowkótoc). As, then, the single man 
is circumscribed by a certain corporeal quantity and the measure of his 
concrete individuality (tfjg bxooté&oews) is for him dimension, which cor- 
responds exactly to the external appearance of the body; thus I think 
that the whole pleroma of humanity was enclosed as in one body by the 
prescient power of the God of the universe and that this 1s taught by the 
text [of the Scripture] in saying both that God created man and that He 
made him at the image of God." 


15 Ibidem, p. 240. 

155 Einov ó Aóyog öt éxoinoev ó Osóg tov &vOponov, t &opíoto tç onpaciaç 
Gxov évdeikvetar tò A&vOpormiwov. Où yap ovvovouéo0n TH xvíouott võv ó Addu, 
xac év tots ége&Sfig f| iotopta gnotv: GAA’ övoua TH ktiolévtı &vOpoórno Ody ô Tic, 
GAN’ 6 KaBdrov éotiv. OdKodv TH kalori tç QdoEMS «Afros TOLODTOV TL DROVOETV 
&voryópeÜat, öt th Octo. Mpoyvacer Te Kod Svvoper noo À avOpandtng év Th mpary 
KATAOKEDA] mepietAnmean. Xph yop Oeĝ pndév å àópiotov £v TOTS yeyevnpévog map’ adtod 
vouie: GAA’ Excotov TOV Ovtov eivai TL népa koi uétpov, Tf tod nenou]kótoc copia 
TEPULETPODLEVOY. “Qonep toivov 6 tis civO panos TÔ KATH TÒ GOLA TOCÓ nepieipyevot, 
xoi uétpov abt ths drootéces À murórtng é éotiv, fi cvvomoptiConévn Th exipaveta 
TOD G@paATOS- ovac oigo Kaðánep € év évi odpott Sov Tò THC avOpandtntog TANPOLO. 
TH Tpoyvooticy] óuv&pet tape tod Oeo tHv čov nepioxeÜOfjvou, xoi toOto S1SdoKeEw 
tov Adyov tov eindvta, Ott kal énoinoev 6 Oeóc tov &VOpwnov, xoi Kat’ cikdva Oeo 
énoinoev adtov. (DeHom, PG 44, 185BC). 
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Commenting this passage of the DeHom and placing it in relation with 
the AdAbl, H. de Lubac speaks of “The man according to the Image, 
object of a direct and atemporal creation, that is each of us and makes 
us so profoundly one that, no more than one does not talk of three 
gods, should one never talk of men in the plural." 

There would thus be two creations: a first creation of all of human- 
ity, and a second creation of the single man, that is of Adam. This is 
the base of universality (6 kaĝóñov), because human nature is created 
by God as if it were only one body. It is important to note that this 
first creation comes about through the divine prescience and power 
(xfj Oeig mpoyvocer te xoi Svvéper). This precludes an interpretation 
that would be simply Neoplatonic of this first humanity.'® The call to 
prescience suggests that God anticipates in some way in his creative 
act that which will manifest itself little by little throughout time. Such 
an observation is confirmed by the amplitude of the concept of nature 
that, as will be seen, reunites in itself both the whole of individual men 
and that which renders each of them a man. 

This conception of nature has well defined characteristics that make 
it a ‘bridging’ concept, one that can be applied either to man or to 
God. The first of these characteristic is immutability. 

In fact, in CE I Gregory responds to Eunomius reasoning per absurdum: 
even if the Father were anterior to the Son, it would not be enough 
to negate their consubstantiality. David was separated from Abraham 
by fourteen generations, but both were of the same substance and 
nature.'’ Not only this, for Abel and Adam were generated in different 
manners, and yet their nature is the same." The differences are not 
from the natural level, but only from the personal level. Thus, again 
in CE I, the example of three men already appears: Peter, James and 


U "['Homme selon l'Image, objet d'une création directe et intemporelle, qui est en 
chacun de nous et qui nous fait si profondément un que, pas plus qu'on ne parle de trois 
dieux, on ne devrait jamais parler d'hommes au pluriel” (H. DE LusAc, Catholicisme, Paris 
1952, p. 7). 

'8 E, Corsini comments: “La création du «pléróme» de l'humanité n'est à expliquer 
ni comme la création d'une idée platonicienne ni comme la création d'un koóXov de 
type stoicien: c'est une façon d'exprimer le caractère intemporel et instantané de l'acte 
créateur divin" (E. Consixr, Pléróme humain et pléróme cosmique chez Grégoire de Nysse, in 
M. Hart (ed.), Ecriture et culture philosophique dans la pensée de Grégoire de Nysse, Leiden 1971, 
p. 123). 

19 Cfr. CE I, GNO I, 78. 

2 Cfr. ibidem, GNO I, 162. The same is repeated regarding the image and likeness of 
Adam and Seth, in RCE, GNO II, 357. 
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John are one thing regarding the substance, each one being a man, 
but they differ by personal properties.?' This is a favored example of 
the Nyssian.” 

The parallel between the Trinity and humanity is clear: “As in Adam 
and in Abel there is only one humanity, so also in the Father and in 
the Son there is only one Divinity".? 

If fact, not even for man can one say properly that they were gener- 
ated when they did not exist, since Levi was already in Abraham, in 
as much as man exists in that which is common to nature.” In human 
generation, this is not broken with each new man that is born, but is 
transmitted in its entirety. All the less then, can one speak of inferiority 
of the Son in regard to the Father in the divine generation.” 

The nature, therefore, does not change, it remains the same through 
the succession of generations without consuming or deteriorating: 


And in fact, on the basis of time the limits of nature cannot be fixed for 
each one, but it remains in itself, conserving itself through the generations 
that follow upon each other. Time on the other hand moves on in its 
proper manner, either encircling or running past nature, which remains 
firm and immutable in its proper limits.?? 


Precisely for this reason, since Adam did not generate in Abel a nature 
diverse from himself, but instead generated another self in communicat- 
ing to him the whole of human nature, Gregory affirms that one must 
take as guide human nature to elevate oneself to the pure knowledge 
of the divine dogmas (oîuar Setv Kai éxi thy &KHpatov tov Betov 
SOYLATOV KATAVONOLV eic oónytav Aopeiv).? 

Clearly this affirmation appeared hardy to the ears of his adversaries, 
and earned for Gregory in diverse occasions the accusation of tritheism. 


? Cfr. CEI, GNO I, 88. 

? Tt appears in AdGraec, GNO III/1, 21, 4—5; 22, 18-22; 23, 4—24; 25, 20—23; AdALI, 
GNO III/1, 38, 8-9; 54,3—4; Ep 38, PG 32, 325B; Antir, GNO III/1, 165,19-13. It was 
already present in Basil (cfr. BAsit oF CagsAREA, Contra Eunomium IL, 4, PG 29, 577C and 
580AB (SC 305, pp. 18-22), together with De Spiritu Sancto, 17; SC 17, pp. 185-186). 

3 (onep éxi tod ASG Kai Tod "ABeA &vOponótng uia, oto Kai gi ToD natpòç Kai 
100 vio0d Beótng pia. (AdSimp, GNO III/1, 65, 22-24). 

^ Cfr. CEI, GNO I, 199. 

3 Cfr RCE , GNO II, 318-319 and 349. 

?9 oddé yàp éri TO xpóvo écvw GqoopiGew EKKOTH xà uiétpo THs PLOEWS, HAAG orbc] LEV 
èp &ovtíjc uévet OX t&v Exrytvopev@v Eavtiv cuvtmpotca. 6 68 xpóvog qépetou KOTO. 
tov lOtov tpónov ette nepiéyov eite xod ropoppéov thv qoo noytov xod KpeTé&Betov èv 
toic iótotc uévoucav ópotc. (CE T, GNO I, 78, 22-27). 

9 Cfr CEI, GNO IL, 27. 
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For if the unity of the Trinity is identical to that which exists among 
men, one should speak of three gods. Surely the procedure of the Nys- 
sian 1s extremely audacious, above all because it applies to God and men 
not only the same conception of nature, but also of hypostasis. All of 
the AdAbl is an attentive reflection that manages with great equilibrium, 
to avoid tritheist confusion, without negating that either man or the 
Father, the Son or the Holy Spirit are persons, as brootéoetg and as 
mpoowna. Perhaps the polemical concentration on the role of nature 
in the theology of Gregory, and in general of the Cappadocians, led 
in the past to neglect the importance of this last aspect of Gregory, 
all the more fundamental because the Greek world did not know the 
difference between nature and hypostasis.?? In recent years valid studies 
have attempted to repair this lacuna.” 

The error of those who accused and accuse Gregory of tritheism 
consists essentially in the interpretation of divine nature based on the 
unity of human nature. Thus forgetting that the original unity of human 
nature is properly and only an image of the unity of the divine nature. 
For this reason, against the Anomeans, Gregory cites Gn 1.26 and affirms: 


He who said Let us make man in our image and with the plural indication 
manifested the Holy Trinity would not have referred to the image in the 
singular, if the models were diverse (&vopotoc) the one from the other. 
For it would not be possible to indicate a unique image of beings that do 
not coincide between them. But if the natures were different, He would 
certainly have been principle of different images, creating the image that 
would correspond to each [nature].?? 


The procedure to understand the whole of the Nyssian’s theology con- 
sists in moving from above to below. Every analogy, every image that 
Gregory uses, is based in the profound and advanced elaboration of 
the doctrine of creation. Thus, rather than analogy, it would be katalogy, 
to use a privileged expression of von Balthasar! 


?* Cfr. B. De MARGERE, Chalcédoine, Hier, Aujourd'hui et Demain, Ec V 92 (1982) 305; 
IDEM, La Trinité chrétienne dans Vhistoire, Paris 1975, pp. 137—146 and B. SEsBoUÉ, Le proces 
contemporain de Chalcédoine. Bilan et perspectives, RSR 65 (1977) 45-80. 

? See references in part V of Chapter I (pp. 1 17-125. 

3 O yàp, Tojoopev &vOponov Kat eikóva "iuevépovv, eimov, xoi ià tG 
nAngQuvtucfic onpaotas thy ento Tprddo. nAóoocs, oùk Qv tiG eikóvoc Lovadixds 
èneuvńoðn, eïnep &voptotaoc &xot Apoc GAANAG TÒ åpxétona. Où yop Tiv Svvatov tov 
aAA otc un ovpBatvovtov eic gv avaderxBhvor € ôpoíopa: GAN ei Ó1&Qopot ficav ai 
Q6e1c, SiaPdpovgs rávtoc kai THs eikóvac AdTOV EveoTIOATO, Thv KATHAANAOV &káotn 
ónpiovpyncosc. (DeHom, PG 44, 140). 

9! Cfr the study on von Balthasar’s fundamental theology: W. KLAGHOFER, Gotleswort 
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c. Nature and Essence 


Gregory is certainly conscious of problems behind a ‘weak’ understanding 
of the social analogy.” He thus is preoccupied to explain the distinctions 
between the application of the term nature to the Trinity and to man. 

In the AdAbl, the Nyssian limits the argument to the unity of action, 
as will be seen in Section III of the present chapter. In the AdGraec he 
develops more fully the delicate theme: 


The definition of man (6 ópog 6 tod &vOparov) is not always observed in 
the same individuals, that is in the same persons (tpoo@motg). For while 
those born first reach the end, others are formed to occupy their place; 
and still, while the same continue to exist, others come into existence after 
them, in such a way that the definition of the nature, that is of man, is 
observed now in these and then those, and now in a greater number [of 
individuals], and again in a lesser number.? 


Thus the mutability of the number of men leads to the normal custom 
(tfjg xoig ovvnPeiac) of the improper use of the term substance also 
for persons, passing beyond the absolute principle of the substance 
(nap adtov tòv tis odotas Adyov).** 

However in the Trinity the Persons are always Three, and their 
number does not change.* Further, while the Father is the unique 
cause of the Son and of the Spirit, men receive their existence from 
diverse persons, and not directly from (Kkat& tò mpooexés) a unique 
person." Finally there is no separation between the divine Persons, 
neither spatial nor temporal nor of any other type, while this is not 
the case among men.?? 


im Menschenwort. Inhalt und Form von Theologie nach Hans Urs von Balthasar, Innsbruck-Wien 
1992. 

32 References to the meaning of this expression, in both Gregory and in modern 
theology, can be found in C. PLANTINGA, Gregory of Nyssa and the Social Analogy of the Trinity, 
Thom. 50 (1986) 325—352. 

9 6 dpoc 6 Tod KvOpanov oox ei £v toig ADTOIs &tóuors yovv rpocórois Üeopetto- 
TOV LEV yàp npoxépov TEAELTOVTOV ETEPA KVT’ KDTOV ODVIOTATAL xod TMv TOV AdTOV 
TNOAAGKIC pevóvtov GAAG TIVO EntyiveTat, óc MOTE uv v TODTOIG, TOTE È év EKEtVOIG, 
Kai rotè uv èv mActoow, notè 68 èv dArywtépotc DewpetoBar tov tfi; Evoems Hyovv Tod 
GvOpanov Spov. (AdGreac, GNO III/ 1, 24, 1-7). 

** Cfr. ibidem, 24, 11-14. 

3 Cfr ibidem, 24, 14-18. 

36 Cfr. ibidem, 24, 26-25, 8. 

9 [tis important to underline that all men have origin in Adam through mediation. 
This passage is also interesting to see how, for Gregory, the Spirit procedes directly from 
the Father, even if the Son has a role in this procession as will be seen in Chapter III. 

95 Cfr. AdGreac, 25, 8-17. 
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The difference between the Trinity and man is that the Trinity is 
uncreated, while man is created and thus subject to the laws of change 
and spatio-temporal separation (táotnpa). 

To understand this difference more in depth, one must analyze the 
relationship between oùcía and q$o1c in Gregorian theology. In this 
context Daniélou's observation, that between man and God one can 
speak of a communion of nature, but not of a communion of essence, 
is very important (cfr. note 147 at p. 138). Ultimately, the question 
being raised is why is it in the Calcedonian symbol that o661g appears 
but not ovoia. 

Interestingly, Gregory in some passages uses odota and @votg syn- 
onymously, for example in the already cited passage on the identity of 
nature of Abraham and David.?? Nevertheless, Zachhuber finds a differ- 
ence between the two concepts in his analysis of Ep 38: the first would 
be exclusively intensive, indicating that which makes each man a man; 
while the second would be extensive, indicating the totality of men.*? 

Still following Zachhuber, it would appear that in the AdGraec, 
Gregory tends to use the term ovota in a more extensive rather than 
intensive sense, more similar to that of @botc. Rather than invoking a 
development in the Nyssian's thought, it is worth noting the particu- 
lar case of the AdGraec, which was written as an attempt to resolve 
the Antiochian schism, probably for the synod of 379 in Antioch, in 
which Gregory took part." It is thus reasonable to think of a treatise 
that uses particular terminology, one which does not mirror perfectly 
the theology of the Nyssian himself, but written in order to mediate 
and respect the requirements of all those participating in the synod. 
The hypothesis is confirmed by the 96 occurrences of the term ovota 
compared to the only 6 for @botg in this treatise. In the AdAbl (4/62) 
and the AdEust (3/30) the relationship is the opposite, while in Ep 38 the 


99 Cfr. p. 7. 

1 Cfr. J. ZacHHUBER, Human Nature.. ., p. 74. l 

+ Cfr. R. HOBNER, Gregor von Nyssa und Markell von Ankyra, in M. Hart (ed.), Ecriture et 
culture philosophique dans la pensée de Grégoire de Nysse, Leiden 1971, pp. 208-209. D. Stra- 
mara contests this dating and situates the AdGraec in the context of the discussions dur- 
ing the second Ecumenical Council. But the result for the present discussion does not 
change substantially, since the author maintains that the purpose of the treatise was 
for “explaining the term xpóconov, not the theological metaphysics of bxzdotao1g and 
ovota” (cfr. D.F SrRAMARA, Gregory of Nyssa, Ad Graecos “How It Is That We Say There Are 
Three Persons In The Divinity But Do Not Say There Are Three Gods” (To The Greeks: Concerning 
the Commonality of Concepts), GOTR 41 (1996) 377). 
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two terms appear in a homogenous relationship (19/11). Further, as 
the next section will show, it is precisely in the AdGraec that the Nyssian 
refers the term Oeóg to the divine essence, contrary to his conviction 
that this term derives from the divine activity—évépyeva—of seeing, 
or at best, that it is referable to nature, according to the thought of 
most. One cannot appeal to the anteriority of the AdGraec to explain 
the difference with the development of Gregory's thought, since in the 
almost contemporary AdEust? the idea that 0góg derives from ‘to see’ 
is already present. 

The analysis of the AdAbl leads to quite different conclusions: the 
only four occurrences of odota are always in dependence on the divine 
gvois. In 43,20, after having affirmed that certain names express 
particular aspects of that which can be thought of the divine nature, 
Gregory negates the existence of names that can say what God 1s by 
essence, kat’ ovotav. The same formula appears in 55,14, where he 
affirms that the simple and immutable divine nature refuses all differ- 
ence according to essence (thv Kat’ ovotav etepotnta). This appears 
in the immediately preceding paragraph (55,12), at the interior of an 
affirmation that if there were difference of nature in the Trinity, there 
would necessarily also be diversity of essence for the subjects. The 
fourth reference is 55,2, where Gregory explains that the Scripture 
does not use the term God in the plural to avoid eventual thoughts of 
a multiplicity of natures in the divine ovota. 

Clearly we are not before synonyms. At the same time, the first 
example above all shows that nature possesses a dynamic character, 
but at the same time it has an incomprehensible intensive and static 
aspect, its Kat’ odotav aspect. The logical passage is quite important, 
since it is a defense against the accusation of tritheism, and the Nys- 
sian applies the term qootg to both men and to the divine hypostases. 
If the conception of nature was purely extensive, his accusers would 
be right. Instead, gbotg has for Gregory an ontological depth, which 
is explained by the kat’ oocíav and the passages just cited. 


? The same is true for the three books of the CE and for the RCE. It is worth noting 
beyond this, that the term @botg is more numerous and more homogeneously distrib- 
uted in the Nyssian works than the term o$oío, in conformity to the largeness of its 
signification and to its synthetic and dynamic function. B. Krivocheine observes that the 
opposite is true of Basil: he prefers essence to nature (cfr. B. KRIVOCHEINE, Simplicité de la 
nature divine et les distinctions en Dieu selon Grégoire de Nysse, StPatr 16 (1985) 389, n. 1). 

5 Cfr. T. ZIEGLER, Les petits traités de Grégoire de Nysse, Strasbourg 1987, pp. 164—165. 
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The extensive aspect of Qo01g is also an essential element, because 
it manages to express the inseparability of the concepts of ovdota and 
vrootaots. In fact, with the words of Zachhuber: “The Cappadocian 
author understands hupostasis as by nature individualizing the ousia (to 
which it is thus tied) while, conversely, the latter subsists only in par- 
ticular hupostaseis. Thus, this latter notion provides at the same time for 
a connection between ousia and hupostasis which is important; both are 
interdependent. While the hupostasis cannot even be thought of without 
the ousia, the latter could not exist except through the former".** C. 
von Schónborn states clearly as well: *the substance does not exist as 
such, without concrete subsistence (&vvróotoo), it subsists (09totnot) 
only in individuals". So the distinction between ovota and oxóotacig 
would be found only on the intellectual level, that is Bewpia uóvn, to 
use the formula that Canon VII of Constantinople II applied, in 553, 
to the two natures of Christ. 

In this manner, the synthetic duplicity of the concept of nature in 
the thought of the Nyssian permits to better understand the important 
signification of the passage of DeHom 16 just cited (see p. 6): Man is 
the image of God in as much as nature. This means that the image 
will be perfect only when all the persons that God has created in his 
prevision will be united into one. We are dealing with the authentic 
Catholic principle, since difference and variety become essential and are 
at the service of unity. At the same time, the extensive whole is image 
because each individual man 1s image, in as much as the intensive aspect 
of nature renders him man. The equilibrium between whole and part 
is perfect. Both are necessary, both are the Image. 

On the theological level, it is precisely the newness presented by the 
extensive aspect of nature that resumes in itself this connection. In this 
sense the Nyssian theology offers an interesting path for contemporary 
philosophy as well, which, after the personalist and relational movement, 
has unintentionally weakened and almost corrupted the ontological 
foundation of the person.“ For Gregory, instead, one cannot conceive 


“ J. Zachhuber, Human Nature. . ., pp. 76-77. 

5 “Ja substance (ousia) n'existe pas comme telle, sans subsistance concrète (&vunó- 
otata), elle subsiste (69totnoi) seulement dans les individus" (C. Schönborn, L’céne 
du Christ, Paris 1986, pp. 42-43). 

‘© See the criticisms of E. Ocáriz to the modern concept of person that, even in 
Mounier’s work, is deprived of a true unity, which can only be guaranteed by its act 
of being (cfr. E OcAriz, Naturaleza, gracia, gloria, Pamplona 2000, pp. 50-51). It seems 
then, that the understanding of the concept of universal nature, situated in the context 
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of the hypostasis except in its nature, which guarantees the ontologi- 
cal substrate. 

To understand the intensity of Gregory's q61c, it is thus important 
to clarify his concept of ovota. Basil, in the above cited Contra Eunomium 
IL 4 (SC 305, pp. 18-22), opposes himself to Eunomius's pretext that 
to different names correspond different essences, citing the example 
of men who, while having different names, share the same essence. 
This passage of Basil becomes a central point in the dispute between 
Gregory and Eunomius. Both cite the Basilian text. 

D.L. Balás 1s to be recognized for the observation of the change 
that the Nyssian operates regarding the text of his brother." In fact, 
in CEIIIL, after having repeated the traditional argument that, in those 
that carry different names such as Peter and Paul, one distinguishes the 
unity of essence (odota dé nàvtov uia) from the distinctive properties 
of each (totg òè iówbpoci uóvoig toig repi Exaotov Üeopovpévoic), 
Gregory writes: 


Thus, when we hear the name Peter, with the name we think of the sub- 
stance (ovotav)—by substance I do not intend now the material substrate 
(tò DALKOV oroketuevov)—, but we are impressed by the consideration of 
the particular properties that are observed in him.” 


The affirmation that by substance is not intended material substrate 1s 
surprising, exactly the opposite of the Basilian text. D.L. Balas has 
verified accurately the possibility that it was an error in either the Nys- 
sian or Basilian text. For the Nyssian text, he had the critical edition 
at hand, which permitted to immediately eliminate the possibility. For 
the Basilian text, D.L. Balas was able to confirm the reading without 
ov both in the numerous existing Greek manuscripts and in the Syriac 
translation.?? This reading was later confirmed by the critical edition of 
B. Sesboüé.?! In addition, Gregory explains the consubstantiality of the 


of the theology of the image, can spare one from the psychological reductionism justly 
combated by the work group of S. Coakley. 

*" Cfr. D. BALÁs, The Unity of human nature in Basil’s and Gregory of Nyssa’s polemics against 
Eunomius, StPatr 14 (1976) 275—281. 

18 grav odv &koboopev Tlétpov, ob tijv odotav adtod vooüuev ék TOD Óvópatog 
(odotav 68 Aéyo vOv od tò DAIKOV DroKEiLEVOV), GAAG TOV ISLOLETOV TOV nepi KDTOV 
Oempovpévo tiv ëvvorav évtvrobpe8a.. (CELI, GNO II, 168, 1-4). 

? Basit or CAESAREA, Contra Eunomium II, 4; SC 305, p. 20. 

5 Cfr D.L. BALÁs, The Unity of human..., pp. 277-279. 

9! Cfr. B. SesBoUÉ, Basile de Césarée. Contre Eunome, SC 305, Paris 1983, p. 20. 
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Father and Son with the social analogy? to defend himself from the 
accusation of Eunomius to Basil, claiming that he passed improperly 
from the material to intelligible realities. This would only make sense 
if Basil conceived of the substance as a material substrate. Thus, in 
distinguishing the divine and the human, Gregory attributes to both 
consubstantiality, but corruptibility only to the second, due to the fact 
of being material, not to the fact of being consubstantial.? Once again 
the strength of the Nyssian is the clear distinction between created and 
uncreated, a true foundation for his whole doctrinal construction. 

D.L. Balas attributes to Gregory himself the correction of the Basil's 
text.°* Basil conceived of the ovota of creatures as a common matter 
from which they were composed, in continuity with Athanasius and 
his Stoic conception. The Nyssian position is far more original: origi- 
nal enough that scholars had discussed for quite some time as to the 
Platonic or Aristotelian character of the Gregorian idea of nature.? 
This itself was sic et simpliciter identified with essence. ‘The two positions 
were considered to be radically opposed.°° 

It was again D.L. Balas himself who for the first time exited this 
radical dichotomy, recognizing the originality of Gregory: “Gregory’s 
teaching on the unity of nature in the many individuals is neither sim- 
ply «Aristotelian Logic» nor «Platonic Ontology»”.’’ Gregory thought 
of a true and real unity of nature, but did not conceive of the unique 
essence as a separate existent from individuals. His conception is thus 
an authentic Christian transformation of the Neoplatonic logic and 
ontology. 


? Cfr. CEI, 5, 49, GNO II, 177, 27-178, 1. 

5 Cfr. CEMI, 5, 62, GNO IL, 183, 5-8. 

5t For the relationship of dependence and independence of Gregory to Basil, see 
J. DAxrÉrou, L'Étre et le Temps chez Grégoire de Nysse, Leiden 1970, p. 18. 

5 Among the supporters of a reading of Platonic realism for the Nyssian are found: 
O. BARDENHEWER, Geschichte der Altkirchlichen Literatur III, Freiburg im Breisgau 1913; Tu. 
DE RÉGNoN, Etudes de théologie positive sur la sainte Trinité, III, Paris 1892; S. GowzÁrEz, El 
realismo platónico de S. Gregorio de Nisa, Gr. 20 (1939) 189-206; R. Arnou, Unité numérique et 
unité de nature chez les Peres aprés le Concile de Nicée, Greg. 15 (1934) 242-254; L. MALEVEZ, 
L'Église dans le Christ. Etude de théologie historique et théorique, RSR 25 (1935) 257-291; 418— 
439. Other scholars have raised doubts about this, for example K. Horr, Amphilochius von 
Ikonium in seinem Verháltnis zu den grossen Kappadoziern dargestellt, Darmstadt 1969. Others 
yet have negated this explicitly, maintaining instead that Gregory depends here upon 
Aristotelianism: E. von Ivánka, Von Platonismus zur Theorie der Mystik, Schol. 11 (1936) 
163-195. 

°° Cfr. M. Gomes DE Castro, Die Trinitiitslehre des Gregor von Nyssa, Freiburg 1938, p. 90. 

5 D.L. Barás, The Unity of human ..., p. 280. 
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R. Hübner moves in the same direction,? even if his position seems 
less objective than that of D.L. Balás, both for his open anü-Platonism 
and for his less complete analysis.” Nevertheless his conclusion is identi- 
cal: the necessity to study at once the intensive and extensive aspects 
of nature in Gregory. 

More recently J. Zachhuber has affronted this type of analysis vigor- 
ously. Referring to the use of human nature as the total whole of the 
characteristic human properties and as the totality of human beings, he 
concludes thus: “While these two views could be used loosely by Gregory 
at times, it appeared that they were often applied in a systematic way. 
In this latter case, the two notions were distinct but complementary 
to each other. In the former, the properties would be indicative of an 
entity that is the same in all human individuals and is the cause of their 
being as well of their being humans. The latter notion would indicate 
that this immanent item occurs in so many individuals and nowhere 
else; the existence of that human race as such would thus be due to 
one property of that former entity and would, indeed, be one aspect 
of it.”°' Gregory's doctrine of creation remains fundamental. 

As far as the philosophical origin of the concept of universal nature, 
B. Pottier has given a good analysis of the position of R. Hübner. The 
key would be the interplay of first substance (tp@tn odota) and sec- 
ond substance (devtépa ovoia): the first would represent the concrete 
individual and the second the species. For Gregory the first would 
correspond to bxdotaots and the second to ovota, which would never 
exist in and by itself according to the reconstruction of R. Hübner. B. 
Pottier contests this last affirmation, maintaining that for Gregory the 
concept of ovota is theological and not philosophical: it would resume 
in itself the characteristics of both the mp@tyn ovota and the devtépa 
ovoia. The distinction of the two would be found only at the level of 
creation, where the material substrate introduces separation. For God 
this would not be the case, for in him is found subsistence, as in the 
Tp@ty ovoia, but at the same time immateriality, as in the devtépa 


? R. Hipner, Die Einheit des Leibes Christi bei Gregor von Nyssa, Leiden, 1974. 

? He limits himself to Ep 38. 

9 G.L. Prestige affirms that nature “bears rather on function, while ousia is metaphys- 
ical and bears on reality". In this way he concentrates his attention principally on the 
connection nature-activity and less upon the connection of ousia-nature. For this reason 
his analysis cannot be applied to this aspect of Nyssian doctrine. (Cfr. G.L. PREsTIGE, 
God in Patristic Thought, London 1952, pp. 234—235). 

6! J. ZAGHHUBER, Human Nature. . ., pp. 239—240. 
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ovota.” One can see that the difference of the Nyssian conception of 
substance, both for man and for God, from that of Basil is precisely 
because of the absence of a material substrate. For this reason, the inter- 
esting and profound analysis of Pottier, despite his intentions, risks to 
not give a great enough place to q61c, considered as a simple synonym 
of otota.^ From a philosophical perspective, the problem is situated in 
the difficult interpretation of the devtépa ovota of Aristotle: it is not 
clear if it assumes an extensive value in the Stagarite's thought. 

Thus the most exhaustive and balanced analysis appears to be that 
of Zachhuber: it would seem that the Nyssian interpretation of ‘man’ 
as the whole of all men would have its origin in the interpretation 
of Aristotle elaborated by the Peripatetic school, which gave to the 
devtépa ovoia, a clear extensive sense. The Jsagoge of Porphyrius is 
thus particularly relevant. Stoic influences appear to have played a 
role only through the effects that they had on the principle Neoplatonic- 
Aristotelian movement.” 

One could thus propose the hypothesis by which the concept of 
universal nature is a highly original Nyssian synthesis of a Platonic 
element—the intensive aspect, immutable and always identical to itself, 
that is, of the @botg considered as Kat’ oboiav—and of a second ele- 
ment of Aristotelian origin—the extensive aspect, that is the totality 
of all men. Whatever the final solution, one should never forget that 
Gregory uses philosophy with a great liberty, and is always guided 
in the use of terms and in terminological creativity by theological 
preoccupations.^? 


d. Nature and Time 


After having underlined the importance of the extensive aspect of 
human nature in the theology of Gregory, it is necessary to develop 
a second aspect intimately connected with the preceding one. It was 
noted that the fundamental difference between @vdotig in the Trinity 
and in man is the spacio-temporal dimension. Human nature is a 


9 Cfr. B. POTTIER, Dieu et le Christ selon Grégoire de Nysse, Turnhout 1994, pp. 95-97. 

955 Ibidem, p. 106. 

t J. ZAcHHUBER, Human Nature. . ., p. 86. 

& Ibidem, p. 93. 

& H, von Balthasar refers to the Nyssian synthesis with the phrase “nouveauté irré- 
ductible” (cfr. H. von BALTHASAR, Présence et pensée, Paris 1947, p. xv). 
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unique nature that develops and extends in time and history?" This 
is not limited to the multiplication of individuals, but determines the 
very mode of being of the nature of single individuals. The historical 
aspect of human nature has its foundation in Trinitarian reflection, 
but it is fully manifested in Nyssian Christology.” So in order to fully 
understand the concept of nature in Gregory's theology, it is necessary 
to analyze his doctrine of the Incarnation, that is to pass from a more 
theological moment to another more economical one. 

The economy, which develops in temporal succession, is signed by the 
laws of &koAovOia and ówukotnpo. It has its centre in the Incarnation 
of the Eternal, who became man. There are four times in human life, 
that in Christ become the times of every man: conception, birth, death 
and resurrection.? From an all too human perspective, one sees but 
birth and death. But the two extremes are more important, since they 
place man in more intimate contact with God. As B. Pottier explains: 
“Christ is conceived, born, dies and rises: such are the four essential 
moments of the Incarnation of the Son, come from God and returning 
to God in a sort of exitus-reditus which manifests, at the interior of the 


economy, the complete movement of temporal creation freely desired 
» 70 


by the Eternal God, and freely returning to him". 


9 Cfr. D.L. Barás, Plenitudo Humanitatis: The Unity of Human Nature in the Theology of 
Gregory of Nyssa, in D.E Winstow (Ed.), Disciplina Nostra: Essays in Memory of Robert E 
Evans, Cambridge MA 1979, 115-133. 

°° On the value and influence of Gregory’s Christology, not always fully recognized, 
see G. Masprno, La cristologia de Gregorio de Nisa desde la perspectiva del IT Concilio de Costanti- 
nopla, Scr Th 36 (2004) 1—24; L.F Marro-Seco, Notas sobre el lenguaje cristolégico de Gregorio 
de Nisa, Scr Th 35 (2003) 89-112 and Inem, Cristologia e Linguaggio in Gregorio di Nissa, in C. 
Morescuini—G, MENESTRINA (Eds.), Lingua e teologia nel cristianesimo greco, Trento 11—12 
dicembre 1997, Brescia 1999, pp. 227—249. 

®© For birth and conception, see M. Canévet, L’humanité de l'embryon selon Grégoire de 
Nysse, NRT 114 (1992) 678—695 and Ph. Caspar, Comment les Peres de Eglise envisagent le 
statut de l'embryon humain, «Connaissance des Pères de l'Eglise» 52 (1993) 16-18. For the 
death and resurrection: L.F MATEo-SEco, Consideraciones en torno a la muerte en las homilias 
al Eclesiastés de Gregorio de Nisa, Scr Th 23 (1991) 921—937; Inem, La teología de la muerte en la 
‘Oratio catechetica magna’ de San Gregorio de Nisa, Scr Th 1 (1969) 453—473; IDEM, La muerte y su 
más allá en el Dialogus de anima et resurrectione? de San Gregorio de Nisa, Scr Th 3 (1971) 71-107; 
Ibe, Resucitó al tercer día (Análisis de la doctrina de San Gregorio de Nisa sobre la Resurrección de Jesu- 
cristo), Scr Th 5 (1973) 7-89; R. Winte, La résurrection du Christ comme principe explicatif et 
comme élément structurant dans le Discours catéchétique de Grégoire de Nysse, StPatr 22 (1990) 74—80. 

” “Le Christ est concu, naît, meurt et ressuscite: tels sont donc les quatre moments 
essentiels de l'incarnation du Fils, venu de Dieu et retournant à Dieu dans une sorte 
d'exitus-reditus qui expose, au centre de l'économie, le mouvement complet du créé tem- 
porel librement voulu par le Dieu éternel, et retournant librement à lui” (B. POTTIER, Dieu 
et le Christ selon Grégoire de Nysse, Turnhout 1994, p. 360). 
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Before his Incarnation the man Jesus did not exist. He is the Creator 
become creature." His body is not an eternal body at the interior of 
the Trinity, as Apollinarius would have it. Economy and immanence are 
well distinguished; neither Incarnation nor creation change the Trinity. 

At the other extreme, death and resurrection seal the accomplish- 
ment of the Incarnation: “The death and resurrection of Christ bring 
something new to union of man and God in him, in respect to the 
event of the Incarnation”.” 

Perhaps this can be disturbing, causing one to suspect that for 
Gregory the work of divine power was insufficient in the Incarnation. 
It is necessary to understand that the problem 1s not from the part of 
the eternal God, fully present from the first moment of the Incarna- 
tion. The problem arises from the part of man, since the experience 
of death is part of human life, each human life: it completes humanity. 
“The course of human life brings something to man, body and soul, 
and the experience of death 1s the last and not least of the structuring 
moments of humanity"? 

In fact Gregory comments And the Word became flesh of Jn 1.14, 
responding to the accusation of Eunomius that claimed that he divided 
the Word and Christ into two distinct beings, the eternal and the tem- 
poral, the immanent and economic. One sees again that the Johannine 
prologue is at the roots of the whole of the Nyssian's thought: Gregory 
responds that the same accusation should be thrown at the Evangelist 
as well. Instead he knew well that: 


The Word is identical to the Word, he who appeared in the flesh to he 
who is with God (npóg tov Osóv). But the flesh was not identical to the 
Divinity before being transformed to be also with the Divinity (npóc thv 
Qedtnta). In such a way that certain properties apply to the Word as 
God, and others to the form of the servant.” 


1 Cfr. AdSimpl, GNO III/1, 63, 1-3. 

? “la mort et la Résurrection du Christ apportent quelque chose de nouveau à 
l'union de l'homme et de Dieu en lui, par rapport à l'événement de l'Incarnation" (M. 
Canévet, La mort du Christ et le mystère de sa personne humano-divine dans la théologie du IVme 
siècle, «Les Quatre Fleuves» 15-16 (1982) 86). 

7? “Le cours de la vie terrestre apporte quelque chose à l'homme, corps et âme, et 
l'expérience de la mort est le dernier, et non le moindre, des moments structurants de 
l'humanité." (B. Porter, Dieu et le Christ..., p. 363). 

™ 6 èv Aóyog 6 adtOG &oxt TO Aóyo 6 v copki qovelc TH npóg TOV Ocóv Svtt. f] SE 
ops ody 1 oti] tH Beótnt npiv petanomOfvar Kai tavtny npóg thv Ogótnto, oc E 
&vé&ykng GAG uèv épopuóGew tH Og Ady, Etepa Sè «fj tod 600X0v popofi. (CELI, 
GNO II, 130, 1-5). 
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The divine nature is always the same,” while human nature changes 
and comes to be: “The Word was before all time, while the flesh came 


to be in the last times".7? This last is of a passible nature and must 


know the trial of death." 

So the whole time of human life is necessary in order for man to 
be open to God, to the infinite where all ceases to be a valid category. 
Life opens to the epektasis. One must give all in order to receive all. One 
gives a limited all to enter into the intimacy of the infinite all. Whole 
and all are in fact key words. The whole of human life must be lived 
and saved by Christ: 


And since human life has two limits, that from which we have a beginning 
and that in which we have an end, he who heals our entire life (Gofic) 
necessarily embraces us through the two extremes, grasping both our 
beginning and our end, to lift, from both, he who is fallen.” 


Incarnation and resurrection cannot be separated. Man is conceived in 
his integrity and every moment of his existence is important. 
Gregory does not limit himself to the terminology of life, but 
explains this necessity in terms of nature. In the Antir, he collocates 
interestingly into thy hands I commit my Spirit, ? and today you will be with 
me in Paradise? Christ opens the doors of Paradise which is found in 
the large palm of the hand of the Father”! to the Good Thief in his death, 
when his soul separated from his body. In this manner Christ destroyed 
the corruption of death, dividing that which was composed, that 1s his 
own body and own soul, he who in his divinity was not composed, and 
for this reason, immune from dissolution. The nature of that which 
is not composed (the Divinity) dwells in that which 1s composed (the 
Humanity), and the soul which was separated from the body in death, 
after the Resurrection knows no separation at all. The sign and proof 
of this is the incorruptibility of the body and existence of the soul in 


7^ f uèv Veta oborg Gel pia Kai T] adth Kai moadbtas Éxovoo (Ibidem, 130, 11-12). 

76 6 Aóyog mpd TOV oióvov Tiv, À cups Sé ni tOv &oyótov éyévexo ypóvov (Ibidem, 
130, 19-20). 

7 Cfr. ibidem, 130, 22-26. 

7$ xoi éneiof] 600 népata tig &vOponivng oti Gofic, Oev &pyóueða Kai eig 6 kata 
Anyouev, &voykoatog 6 n&oov fv thv Cohv Oepanebdov Sià vv 000 &Kpav "ug 
NEPUNTVOGETAL, xoi THS &pxfis NOV xod TOD TEAOUG nepiópocoópevoc, iva ¿Ë &upotépov 
bwon tov Ketpevov. (Ep 3, GNO VIII/2, 25, 16-22). 

7? Lk 23.46. 

80 Lk 23.43. 

9l gy «fi MOADYOP TOD natpdg noAóqumn (Antir, GNO III/1, 153, 22-23). 
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Paradise. This new form of existence cannot be divided, since that 
which was divided is united to that which cannot be divided.?? There- 
fore Gregory continues: 


However the same Only-Begotten God causes the man who is united 
(&vopofévro) to him to rise, at once separating the soul from the body 
and reuniting anew the two: in this way is realized the common salva- 
tion of nature (f| Koti yivetat owtnpia tç @boews). For this he is called 
Author of life (&pynyóg oñs). In fact, the Only-Begotten God, dying for 
us and rising, has reconciled to himself the cosmos, ransoming with flesh 
and blood, as of prisoners of war, all of us, who through ties of blood 
(ià 100 coyyevotg fiiv aïuatoç) have part in him.” 


The common salvation of nature must thus pass through the death 
and resurrection of the Only-Begotten of God. 

L. Malevez perhaps does not underscore sufficiently the importance 
of this idea for the Nyssian theology of the Incarnation.** Nevertheless 
it is a key element, since it reveals that nature is not understood only 
statically. Gregory affirms that the Incarnation encompasses all the 
moments of man's life: 


In fact [God] united himself to humanity through these things—that 1s by 
passing through all the states of nature (t&v ts q6o£og iðiwuátov): gener- 
ation, nutrition and growth, finally having even the experience of death.® 


From conception until death, all belongs to nature, which is thus ex- 
tended in some manner through time. 

In Chapter 32 of OrCat Gregory returns to the same argument. 
The Incarnation includes a participation in all the stages of human 
nature, from one extreme to the other of life. Christ wants to reach 
even to death in order to revivify us through his resurrection. In him 
the resurrection becomes part of that which is human: 


® Cfr. Antir, GNO III/1, 153, 27-154, 7. 

3 GAN’ 6 povoyevig Oeòç adtdg àvíotnot 10v avaKpabévta üvOponov abt xoi 
Xyopíoog TOD GMUATOS thv wuxlv kai Evoous THAW åupótepa kai obtog T] KOI) 
yivetor coxnpío: tis pboems: dOev Kai &pymyóc oñs OvoudCetar: £v yàp TH np NOV 
ànoÂavóvt xoà éyepPévti tov kóopov &xvotà KaTHAAGEEV 6 uovoyevilg Ogóc, oióv ttvog 
Sopvaratovs, "ig 51 tod ovyyevods Tv otpotog TÁVTAG TODS KEKOIVOVNKÓTAG 
AdTO Tig co.pkóc KAI TOD aiuatoç é£&ovnoóuevog (Ibidem, GNO TII/1, 154, 11-18). 

3t Cfr. L. MALEVEZ, L’Eglise dans le Christ. Etude de théologie historique et théorique, RSR 25 
(1935) 279-280. 

35 Bv dv yàp xoceuty8n xfj &vOponótnm (wx návtov TOV tfjg q6oeoc iðtouátov 
yevouevos yevéogóg te xoà &votpogfic xoi AdENoEWS xoi LEXI tis TOD Oovótou neípog 
G1&5eA8óv (OrCat, GNO III/4, 67, 15-18). 
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Since, therefore, it was necessary that our whole nature be lifted up from 
death, as if reaching out a hand towards he who lay, bending himself over 
our cadaver, he came so close to death as to touch the mortal condition 
and to give in his own body a principle of resurrection to human nature, 
lifting up together potentially (tf Svvépet) the whole of man (6Aov tov 
&vOponov). In fact the man that had received God (6 0e006yog &vOpcnoc) 
did not have a different origin than our species (eupáporoc), that is he 
who was raised with the divinity in the resurrection; and as in our body 
the activity of one organ alone leads to the total perception of the whole 
united to the part, as 1f the nature as a whole was a unique living being, 
the resurrection of the part propagates to the whole, by the conjunction 
and unity of nature, transmitting itself from the part to the whole.” 


The delicate piety of Gregory presents Christ to us bending down as 
the good Samaritan over man. He does not need to touch his friend 
Lazarus to raise him from the dead, but he wishes to touch death to 
raise us. 

A key point is the mode of propagation of this salvation, that is 
transmitted from the part to the whole as the sensorial perception of 
an organ extends itself to the whole organism. It might appear at first 
as an automatism, in which the Divinity took possession through his 
power of the human. From a philological perspective, this problem 
is manifested in the difficulty of the translation of th óvvópet in the 
preceding passage. Some authors translate “in the power". ‘Potentially’ 
was preferred here, which is the first and most common signification 
cited for this expression in the Lexicon of E. Mann." As we will see, 
this translation 1s in better harmony with the Nyssian teachings, and 
is analogous to the divine prescience in the first creation of Chapter 
16 of the DeHom.?? 


86 Ane ARAS P. n PEEL USA S TA eue LU des ý ZONE, 
&n£i oov Ang ger yevéoOo THs oboeoc NLOV thv éx co Oovótov rá &nóvooov, 


Olovel xetpo. TH xeuévo ópéyov 514 toto npóc TO T]uécepov éxucóyog nta TOSCODTOV 
tÂ Baváto nposńyyioev, doov tfc vekpótntoc GyocOo1 xoi priv ovar tH oboe tG 
avaotd.cemg tÔ ióio oópott, OAov «fj Svváyer ovvavaothoaç TOV čvðporov. ered 
yàp ox GAAoBev GAN’ ex 100 "iuetépov Qupópuortoc ô Oeoðóxos áv6ponoc f Tiv, ó ie flc 
åvactåcewç ovverapOeic TH Beótnt, Honep éni Tod kað’ Hudic cópoog T] TOD £vóg TOV 
aioOntmpiov évépyew: npóg n&oov thv ovvatoOnotv &yev tÒ Hvopévov TH uépeu obo 
xa &nep &vóg Tivos övtoç Góov THONGS tfi POEMS T] TOD uépoug &véotaotg Eni TO TEV 
dieCépxetar Kata TO ovvex£c te xoi NvMpévov tfjg PLoEWS £k TOD uépoug Eni tò GAOV 
ovvekOi6opévn. (Ibidem, 78, 3-17). 

7 The proposed translation for this adverbial case is der Potenz nach, potentiell, for the 
cited passage the significance of vermüge der Kraft is also accepted (cfr. E Mann, Lexicon 
Gregorianum: Wörterbuch zu den Schriften Gregors von Nyssa, I, Leiden 2000, p. 537). 

38 See p. 6. 
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Commenting exalted at the right hand of God of Acts 2.33, used by 
Eunomius to confirm his own heresy, Gregory affirms: 


Thus, who was exalted? He who is miserable or he who is above all? 
And what is the miserable if not that which is human? And what else 1f 
not God 1s above all? But God has no need to be exalted, being above 
all. Therefore the Apostle said that which 1s human was exalted, and in 
being exalted becoming Lord and Christ.? It is for this that he becomes it 
after the passion.” 


The exaltation of the human, of human nature, happens only after the 
passion. Only at this point does it become immortal in the immortal, 
light in hght, incorruptible in the incorruptible, invisible in the invisible, 
Christ in Christ and Lord in Lord.?' Thus it can be said that: 


It is clear that the blows are of the servant in whom the Lord is, while the 
honours are on the other hand of the Lord, that the servant is enveloped 
in (nepi Ov 6 dodAoc). In such a manner, by conjunction and connatural- 
ity (Stà thy ovvagerdy te Kai ovuovtov) the effects of the one and the 
other become common, since the Lord takes upon himself the bruises 
of the servant, and the servant is glorified with the honour of the Lord. 
In fact for this reason, one says that the cross is of the Lord of glory? 
and that every tongue proclaims that Jesus Christ is Lord, to the Glory of 
God the Father (Phil 2.11). 


It would seem that the conjunction (ovvégeia) goes from above to 
below, that it proceeds from the divinity and refers to the hypostatic 
union, while connaturality (ovugvia) goes from below to above, pro- 
ceeding from humanity and representing the dynamic and universal 
dimension of the human nature. It is properly a “developing together". 
The communicatio idiomatum is perfectly found in the crossing of these 


8 Acts 2.36. 

90 «(c ov dYdON; 6 vemewóg T] 6 Uytotog; Tt SE tò tomewóv ei uh tò vOpdmwov; ti 68 
GAO rape tò BeTóv éotiv 6 Syrotoc; GAAS Ut 6 Bedg Dy@OFivar od Séetar Vytatos dv. 
&pa tò &vOpanwov ó &móotoAoc oyGo0o1 Aéyer, DyHON 68 Sià tod xópiog xoi Xpiotóg 
yevéoBar. Sià toto Sé petà tò nóOog éyéveto. (CEI, GNO II, 123, 2-7). 

9 Cfr. CEI, GNO TI, 123, 22-24. 

9? Cfr 1 Cor 2.8. 

9$ oi uev nÀmyoi 100 SobAov £v Ô 6 Seonotng oi è TILA TOD SeondtOD mepi ov ò 
8o0Aoc: as Ot Thy OVVEMELEY TE koi ovp@viory Kowe yiveoBar tà éxatépas åppótepa, 
tod te Seondtov tods SovArkods LOAMMAGS £ic éavtòv KVAAGUBEVOVTOS koi TOD SODAOD 
th Seonoticf, 6o&aGouévov tif: Sua todto yap xoi tod Kuptov tfjg 6ó8ng 6 otavpdg 
Aéyetar xod nica yYAGoou éEopuoroyeitar Sti xópiog INoots Xprotdc eig 56Eav Oeod 
natpos. (CEI, GNO II, 131, 8-16). 
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two movements: the ascending and the descending, that of the divine 
power and that of the human nature.?* 

However it is the following passage of Antir which clarifies how the 
terrible cross of Christ can be the cross of glory, and how at the same 
time, the salvation of nature is not an automatic process. In the Antir 
in fact, Gregory affirms against Apollinaris that in the incarnation the 
properties of nature remain unaltered. The body of Christ heals the 
body of man and the soul of Christ heals the soul of man: 


If you divide in two a stick—since nothing hinders explaining with a 
material example the mystery of the economy of the Incarnation—and 
the ends of the [two] pieces of the stick are joined on one side, neces- 
sarily the whole cut part of the stick, through the junction and binding 
into one of the extremities, will be reunited to the whole, as it is reunited 
to the other extremity. In this way, in him [Christ] the union of soul and 
body accomplished in the resurrection guides by conjunction (Kat& tò 
ovvexés) the whole human nature, divided by death into soul and body, 
to the natural union (npóg cvu@viav) by the hope of the resurrection, 
uniüng the combination of that which was divided. And this 1s what 
Paul says: Christ is risen from the dead, first fruit of those who are dead, and as 
all of us died in Adam, so all will receive life in Christ. In fact, following the 
example of the stick, our nature was split by sin from the limit enacted 
by Adam, since by death the soul was separated from the body, but the 
humanity of Christ (100 koxà tov Xpioxóv &vÜpónov) was united into 
one nature alone (ovpqvopnévng). Therefore we die together with him who 
died for us, and with this I do not refer to the necessary and common 
death belonging to our nature. For this happens even if we wish 1t not. 
But, since one must die with him who died by his own will, it 1s good 
for us (ooxoic) to think of that death that comes through free choice (&x 
mpoatpéoemes). In fact it is impossible to imitate that which is voluntary by 
that which is necessarily imposed. Since then, the death that is imposed 
on each of us by our nature comes to pass, and that necessarily (n&vtw<), 
whether we wish or do not, one cannot hold as voluntary that which is 
necessary; therefore in another mode we die together with him who died 


* On the Nyssian conception of the communicatio idiomatum, see J.R. Boucuet, Le 
vocabulaire de l'umon et du rapport des natures chez S. Grégoire de Nysse, RThom 68 (1968) 
533-582; L.F Marteo-Seco, Notas sobre el lenguaje cristológico de Gregorio de Nisa, Scr Th 
35 (2003) 89-112 ; Inem, Cristologia e Linguaggio in Gregorio di Nissa, in C. MORESCHINI— 
G. MEnestrina (Eds.), Lingua e teologia nel cristianesimo greco, Trento 11—12 dicembre 1997, 
Brescia 1999, pp. 227—249; B.E. Datey, Divine Transcendence And Human Transformation: 
Gregory of Nyssa’s Anti-Apollinarian Christology, MoTh 18 (2002) 497—506 and G. Masprno, 
La cristologia de Gregorio de Nisa desde la perspectiva del II Concilio de Costantinopla, Scr Th 36 
(2004) 1—24. 

5 ] Cor 15.20. 

°° 1 Cor 15.22. 
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voluntarily, that is being buried in the mystical waters through baptism. It 
is said in fact, that through baptism we were buried together with him in death,” 
so that from the imitation of death can also follow the imitation of the 
resurrection.” 


Man was divided by the sin in Adam, Christ has come to reconstitute 
that which was divided. Reconstituting the whole trajectory of human 
life, of human nature, in his own personal history, he reunited that 
which was separated. When this human movement has reached its apex, 
when all is accomplished—the navta tetéAcotar of Jn 19.28-salvation 
can extend to all of human nature. Thus the divine action can extend 
to every man. But this potential possibility, acquired for us once for all 
by Christ, is offered to us in the actuality of our own life only through 
baptism. In fact, in baptism we can participate in the resurrection, 
because the movement of Christ is completed and human nature has 
already been reunited through the death and resurrection of the one 
who voluntarily died for us. 

‘Voluntary’ is an essential category together with the historicity of 
human nature: instead of a naturalistic automatism, Gregory proposes 
personal imitation, piwnotc. The possibility of salvation is given to the 


97 Rm 6.4. 

8 Kai Qonep (koves yàp ODSEV CMHATIKHS TO pootfiptov TG KATH thv àvóotaciw 
oixovouíog évóst&ao0o [xoOcnep] ei Sx k&Xopoc Stacyio8ein kai vig katà tò EV 
népag tà KKPA TOV TOD koAópov TUNUETMOV £vooetev, SAov && &véyxng TO tuua TOD 
xo. pov xpóg TO GAoV ovvappoolýostar Sià tç v TH Evi népatı ovufoAf te koi 
opiyEems npòç tò Etepov népo ovvapuoģóuevov, obtog 1| Ev éxetvo THIS Yox poc TO 
cópo. yevouévn Sie ths &votéoeoc Évootg t&cov KATH tò ovvey£c Thy &vOponivnv 
Q0 ià tod Bavetov yvxĝ te ko ouo pepepiopévny npóg ovppviav dryer TH EATS 
Thc &vaovéoeonG, Thy ovvópouiiv TV Owotnkótov &puóooco. koi TODTS £ott TO nop 
tod ITocóAov Aeyópuevov ötı Xptotóc éynyeptat EK veKpOv, AAP] TOV KEKOLUNLEVOV, kal 
"Oonep év xà Addu névteç &noðvýokoev, otag Ev TH Xpiotà návteç %woromðnoópeba. 
KATA YUP TO 100 ko qoo oró8evwpo ENO LEV TOD KATH TOV Aðàu répatos f] DOIG NLOV 
Sià ts Gpaptias &oxtoOn, tô Davetw tig woxfis ånò TOD GATOS 6wapsÜstonc, dnd 5é 
TOD KOT TOV Xptotóv uépovc TAAL T] OdOIg éavthv &vaAauBcver, TaVTN Thc 9vpéceog 
Tpdc Eavtiy èv TH &vaotóoet Tod katà Tov Xpiotóv &vOpanov ovugvopévns. tà toOto 
toivvy ovvanoðvýokouev tQ drip NOV &noðavóvt, od todtov Aéyo tòv &vorykorióv 
t£ Koi kotvóv tfjg Oboews Tuv Üóvotov- cotto yàp Kai Lh BovAopévav yevńoetar: 
GAN éngioi] tÂ Exovotas &xoDavóvu ovvonoOvfoxew yp Béovtaç, npoońker Tov x 
xpooupéogogG ADTtOIs énwofjoot Üóvortov: ob yep oti Sià TOD KATHVAYKAGLEVOD À TPG 
16 Exodorov pipnorc. &xeioT| votvuv ò ék @boews énietluievog &é&ovo Aávatoç návty koi 
TOVTS yivetar Kai BovAopévov Kal UN, ook Gv 6€ Tiç 10 NEVIS ywópevov TO &xovoio 
Aoyioarto, OX todto Etepov tpómov TH Exovotws ånoðavóvtı ovvonolviokouev, TH 
LvOTIK® VSatt cià tod Panticopatos évOantépevor: Xovevóqnuev yàp adtH, qnot, Suc 
tod Bantiouatos eig tov Odvatov, va tH Loe tod Bavetov &KoAovOHoy Kai 1 THis 
avaoticens Lipnots. (Antir, GNO III/1, 226, 6-227, 9). 
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universal human nature, but the actuality of salvation of the concrete 
man consists in the imitation of the personal history of Christ, in sac- 
ramental union with the mysteries of his life,? in such a way that: 


Bethlehem, Golgotha, the Mount of Olives and the Resurrection are 
truly in the heart of he who possesses God.! 


This is all realized through the historical dimension of @botg, which is 
not opposed to, but rather refers to, the personal dimension. 


e. Conclusion 


Thus the Gregorian concept of q0601g goes well beyond any philosophi- 
cal elaboration, reuniting in itself the ontological profundity of ovota 
in its intensive dimension, universal openness in its extensive dimension, 
and, intimately tied into this, a properly historical dimension. These 
together allow for a profound, properly theological, harmonization with 
the notion of oxóctaotg. 

Nature 1s therefore a key concept throughout Nyssian theology, at the 
Trinitarian, Christological and anthropological levels: it has a harmoniz- 
ing role. In this sense the affirmation of G.L. Prestige appears correct, 
that it is ^an empirical rather than a philosophical term"! even if in 
the intention of this author the affirmation attempts to minimize the 
importance of the term nature in favor of that of ovota. Instead it 
appears that we are dealing with a properly theological term, which at 
the same time allows many of the tensions which recur in the history 
of thought on man and on God to be resolved. 

As for the chronological order, it is clear it goes beyond the philo- 
sophical opposition between Plato and Aristotle. Further, the supposed 
difference between Eastern and Western theology is resolved here 
in a category that avoids dialectical opposition between ovota and 


9 It is noteworthy, for example, that Gregory does not interpret the three immer- 
sions of the Baptismal rite in only the Trinitarian sense, as was habitual and as could 
be expected due to the great affinity of the Nyssian with Trinitarian themes. He adds 
a Christological exegesis, which ties the three immersions to the three days that Christ 
spent in the tomb. The goal 1s none other than to underscore the parallelism between 
the life of Christ and that of the Christian (cfr. G. CELADA, La catequesis sacramental y 
bautismal de Gregorio de Nisa, C'Tom 101 (1974) 80—84). See also in general, regarding this 
sacramental parallelism Inem, Unidad de los sacramentos de la iniciación cristiana, «Nicolaus» 
4 (1976) 139-174. 

10 GANBGs év TH KapdSta éoti tod tov Dedv Exovtog Å BnOAeèu 6 l'oAyoBGg 6 'EXotov 
H Avaotaoic. (Ep 3, GNO VIII/2, 20, 8-9). 

101 G.L. PRESTIGE, God..., p. 234. 
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bndotaocic. The accusation of Harnack and Tixeront!? that the Greek 
patristic, and Gregory in particular, gives pride of place to the incarna- 
tion in the salvation of man, placing the resurrection in a secondary 
plane precisely due to the role of the notion of qoo1c, shows itself to 
be simply an unfounded affirmation, fruit of philosophical presupposi- 
tions above all. Thus, in the Nyssian vot, thought for man from the 
Trinity, true end and point of return for man himself, the one and the 
multiple meet, as do time and eternity. In this way gvotg has also a 
dynamic aspect that is manifested through its close relationship to the 
divine activity or energeia. 


II. ‘THE ENERGIES 


a. The Ad Ablabium 


The next step in logical development of the treatise moves the attention 
from the human name to the divine name. After clarifying that man is 
the name of the human nature, Gregory affronts the theme of the name 
of God—8e6tn¢—affirming with vigour the ineffability of the essence: 


It thus appears to the majority of men that the word indicating the 
Divinity is based in nature. And as the heaven and the sun or another of 
the elements of the cosmos are designated by those particular words that 
indicate the subjects, thus, also in reference to the supreme and divine 
nature, they say that the word indicating the Divinity was fittingly adapted 
to that which is manifested, as a sort of proper name. But we, following 
the teachings of the Scripture, have learned that the divine nature can- 
not be designated with any name, and is ineffable (akatovépaotdv te Kat 
G&@paotov). And we say that any name, either formulated by human usage 
or transmitted by the Scriptures, is useful to interpret (£pumvevtikóv) that 
which is thought of the divine nature, but does not include (neptéyetv) 
the signification of the nature itself. ^? 


102 Cfr. A. Harnack, Lehrbuch der Dogmengeschichte 1L, Tubingen, 1909, p. 166. See also 
J. Trxeront, Histoire des dogmes dans l'antiquité chrétienne II, Paris 1924. 

103 Aore? èv oov totg noAAoic iSiaCovtws KATH Tig PdoEwWS f| avi tfj; Beótntos 
xetoOo xoi Horep 6 odpavdc fj ó Mog T] Go tt TOV TOD xóopov otouretov idiac POVaTC 
SiaoHUGivetat Tats TOV onokeuévov ONLAVTIKATS, ooo PAG xod éri THs (veio kal 
Oetas pdoews Oonep tt xópiov SvoLA npoopvóç égnpuóo0ot TH ónAovuévo thv qovilv 
ths Oeótntog. Huets 02 tats tfjg ypas broOhKaI1g Exduevor óxotovóuootóv te xoi 
&qpootov adthv uepoOrkoqev: xod nav Svopa, exe xo pà tis &vOpentvng cvvnPeiac 
&E&nópntoa eite Tapa TOV YpaPdV napadéSotar, TOV nepi thv Detav Edow voovuévov 
EPUNVEDTIKOY eivor Agyouev, ox atf] tfjg Pboews xepiéxew thv onLactav. (AdADI, 
GNO III/1, 42, 13-43, 2). 
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The name of the Divinity does not then refer to the divine nature, as 
happens with created elements. It is not a proper name, capable of 
comprehending and expressing that which God is in himself, since this 
is impossible. Nevertheless the names are not useless. On the contrary, 
all names, whether of biblical origin or human provenance, serve to 
explain and interpret that which is thought of God. 

'The names given to created realities are given by chance, with the 
exclusive finality of being able to indicate them with an appellative 
and thus not fall into confusion.'?* The case of the divine names is 
quite different: 


Instead each of the names that serve as guide (odnyiav) to know God 
has a proper signification enclosed in itself and among the names most 
worthy of God would not be found any word deprived of some sense 
(vónuo); thus it is demonstrated that it is not the divine nature itself to 
be indicated with the names, but with that which 1s affirmed something 
of that which regards it is made known. ^? 


No word is useless, each one gathers a reflection of the mystery. But 
every name presents a particular aspect of the divine nature, without 
indicating absolutely that which the nature is by essence (kat’ odotav).!°° 
This is valid, for example, for the names of incorruptible, powerful and 
vtvifying: 
Therefore, saying incorruptible, we say that which the nature does not 
undergo, but we do not express what that is that does not undergo cor- 
ruption. So, also if we say vivifying, while we indicate by means of the 
appellative that which is done [that is the action], with the word we do 
not make known the being that does. According to the same reasoning, 
based upon the signification enclosed in the words most worthy of God, 
we find also that all the other names either prohibit from knowing that 
which should not be [known] regarding the divine nature, or they teach 
that which should be [known], but they do not contain an explanation 
of the nature itself.!?? 


10 Cfr. ibidem, 43, 3-9. 
MES MM ane USER NR SN T ee ee 
dca 68 npóc óðnyiav tfic Octo Katavoroeds éotiv dvouata, idiav Éye Ékorotov 
&ynepieUmpgévnv Sidvorav xod oox àv xopig VONLATAs TIVO ODdELLiaV eüpotg povhv £v 
totç Üeonpeneotépotg t&v OVOLETOV, à éx tovtov Og(xvucOon uh aùthv thv Oetov Edo. 
bx6 Tivos t&v óvouétov GeonLEL@o0a1, GAAG TL TOV nepi adtHV Ox TOV Aeyouévov 
yopiCeoBan. (Ibidem, 43, 9-15). 
106 Cfr ibidem, 43, 17—20. 
E A ue P E dotes oe Y SR. E x 
odkodv ğplaptov einóvtec, © ut méoxEI f] o061c, einouev: Ti é oti t0 thv ogOopàv 
ui] t Xov, od ro peotroouev. o0t0 Kav Goonotóv Einmpev, © notet Ow ts rpoonyoptog 
onu&vavteg TO TOLODV TO AÓyo ODK &yvopicopev. kal TA GAAG móvto. KATH TOV ADTOV 
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The names are thus either negative or positive, but all are simply 
descriptive—they state the mode of being, action or activity. But one 
cannot express with words the divine nature itself. This idea is clarified 
in what immediately follows: 


Therefore, considering the diverse activities (évepyetac) of the supreme 
power, we adapt the appellatives from the activities known to us. And 
we say that one of the activities of God is also the activity of watching 
and observing and, so to speak, to see, by which He sees all from above 
and regards all, seeing the thoughts and penetrating with the power of 
his gaze to the invisible things. Therefore we think that the Divinity (tiv 
Osótnto) has received its name from vision (èx tig Béaç) and that He who 
has the regard (tov Ogopóv) on us is called God (8e6¢) both by custom 
and by the teaching of the Scriptures.'?? 


The names are derived from the activities, from the divine ‘energies’. 
In particular the name Divinity (thy Beótnta) derives from vision (èx 
this Béas). Gregory follows an etymology that comes from Aristotle.’ 
This doctrine is common in the writings of the Nyssian, for example 
it can be found in CE J/,''° and in DeAn.''' In the DeDeit, he calls upon 
Gn 3.5 to make the same affirmation: the serpent tempted Eve and 
Adam, promising that once they had eaten the fruit their eyes would 
be opened. This is equivalent to becoming like God.!? The etymology 
recalls the representations, a little disturbing for children, of God as an 
open eye inserted into a triangle. 

The delicate theme of the ‘energies’ is introduced, which has been 
source of so much discussion between the theologians of East and 
West, and one is close to the theological heart of the treatise. Gregory, 


Aóyov £k tiG éyKemévns voc Üeonpeneotépou Pwvaig onuootoc eoptokopev, Tj TO uÀ 
Séov &ri tis Being posos yoke Knayopedovta T] tò Séov O10 0xovta, oùt 68 tis 
Qceoc Epunvetav od nepiéyovta. (Ibidem, 43, 22-44, 6). 

108 "Eel toivov tas noikiAog tfjg orepkeui£vno SvvdpEews évepyetoc koxovoobvteg 
Go’ £xé&otng TOV NUIV yvopípov évepyetbv tas npoonyoptag &ppóGonev, utov È xoi 
tocótnv eivo Aéyouev tod Oeod thv £vépyevav, thv ExontiKt Kal ópoctucilv Kal dg àv ttg 
einot Ogotuciv, kað’ fjv tà névta gopà Kai névta énvokonet, tàs évOvufioew, BAénov 
xoi éri tà ó€ortoc tH Oeopntuf] Sovéer SiadvdpEvoc, oneuUnpopev £x tç Véas thv 
Oeótnta rapovondobar Kai tov Oecpóv Hud Osóv dró te ts ovvnÂeias Kai tfjg TOV 
ypaody SidacKariac rpocayopevecBar. (Ibidem, 44, 7-44, 16). 

109 Cfr. J. DANIÉLOU, Létre et le temps chez Grégoire de Nysse, Leiden 1970, p. 2. 

110 Qebv yàp adtOv Aéyovtec TOV Popov Kal énóntnv kal SLOPATLKOV TOV KEKPDLLEVOV 
voodvtes éxikaAodpeBa.” (CE II, GNO I, 268, 30-269, 2); “èk tod OeGoOa1 Osóg 
ovondetar. (CE II, GNO I, 397, 15-16). 

111 Cfr. DeAn, PG 46, 89B. 

n2 Cfr. DeDeit, GNO X/2, 143. 
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after having moved attention from the level of @vbotg to the level of 
&vépyeiat, focuses on demonstrating that the activities are common to 
the three Persons: 


Consider whether this activity (tijv évépyetav tavtny) is properly of only one 
of the Persons affirmed by faith to be in the Holy Trinity, or if the power 
extends to the three Persons. Since, if the interpretation of the Divinity is 
true and the things that are observed are said visible and the being that 
sees is called God, none of the Persons of the Trinity can be any more 
excluded reasonably from such an appellative, due to the signification 
included in the term.!? 


The argumentation is Biblical and includes three passages of Scripture, 
in which seeing is predicated of God (Ps 83.10), of the Son (Mt 9.4), 
and of the Holy Spirit (Acts 5.3). 

At this point Gregory shows his rhetorical capacity and presents to 
himself an objection, and one that seems to cause the whole logical 
construction elevated to this point to fall. The Nyssian, almost excusing 
himself while providing the necessity to respond in anticipation to the 
objections of his adversaries,'? calls into doubt the passage from the 
gvots to the évépyetat just accomplished, when it is the nature that 
would seem to better guarantee the unity of the Three: 


But, since with that which has been said it was demonstrated that the 
name Divinity indicates the activity (évépyetav) and not the nature, the 
argument turns in some manner towards the contrary of that which 
was established, so that we are even more constrained to say three gods 
of those whom we consider to exercise the same activity (évepyeta). Thus, 
they say that one speaks of three philosophers or three orators or of any 
name deriving from a profession, when there are more than one who 
participate in it.!!° 


15 Loyiodo8w thv évépyerav tavtnv, ndtepov evi mpdceott t&v év TH ayia tpiéðı 
NETIGTEDLEVOV npocómov ij ià TOV tpiv Owujkei fH SdvamIc. ei yàp GANOHS À tiS 
Osótntoc épunveia xoi tà SpHpeva, Death Kai tò Dedpevov Osóc Aéyetar, odKETI àv 
evhdoyas &nokpiÜetn «t t&v v TH tpiéðı npooónov tfj TOLAdTHS npoonyopiag Sià thv 
&ykewiéviy TH POV onuactov. (AdAbl, GNO III/1, 44, 19-45, 3). 

114 Cfr ibidem, 45, 3-46, 2. 

115 Cfr. ibidem, 46, 23-47, 3. 

!6 ène 68 KateokevdoOn Stà t&v eipnuévov evépyerav onpatvew Kai ody dot 
tò tç Oeótntoc övoua, nepvtpénevot noc npóg TODVaVTIOV EK TOV KaTAoKEDvaCoLévov ó 
Aóvyoc, wg Geiv tadty UGAAOV Aéyew TpEts 0gobc tods £v tH abti £vepyeto Bewpovuévovç: 
tg paor tpetc AéyeoÜ0ot qiXocógovg Ñ prtopa Ti e ti EotI Etepov && EmitnSebpatoc 
övoua, ötav nA etouc Wow oi to adtod ovupEtéexovtes. (Ibidem, 46, 16-23). 
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Itis a key passage since Gregory, who had already applied the concepts 
of qo1c, oboia and o1óctacis to both man and to God, now applies 
to both the term évépyeio, to affirm that we know and denominate 
only the activity of God. 


b. The évépyeix 


The importance of the argument obliges to extend it into this section, 
while the unity of action of the divine Persons will be the object of 
Part III of this chapter: in Gregory's work the discourse on the divine 
action or energies (évépyeiu) starts always from the consideration of 
the ineffability of essence or of the divine nature. In light of Part I of 
the chapter, it 1s necessary to specify that the nature is incomprehensible 
in its intensive dimension, which coincides with the essence: 


The divine nature in itself, that is what it is by essence (kat’ odotay), is 
above every capacity of intellectual comprehension, being inaccessible 
and unapproachable by conjectural reasonings.'!’ 


This premise is important, since the Cappadocians are often referred 
to as the first to speak of apophatism.!'? It is however necessary to note 
that Gregory speaks exclusively of the ineffability of the divine essence 
and does not negate the capacity to speak of God and of the three 
Persons. As will be seen more amply in the next chapter, the Nyssian 
affirmation excludes only the capacity to comprehend, that is to fully 
embrace with the human mind and language, the inexhaustible onto- 
logical profundity of the essence itself: 

The term &nógaoic has even, for Gregory, a sense that is principally 
positive, derived from the verb &xogatva which covers the semantic 
spectrum of word, thought, prophecy, judgment and decision. Naturally, the 
term also appears in the meaning derived from ànóqnui, with the 
sense of negation. But, the adjective &xoga(v)tiKdg and the adverb 
aro@a(v)tiK@s exist only in the form derived from &nogatve, and have 
always the sense, paradoxical for the modern reader, corresponding to 
clear, determined. ? 


17 H Beia oóoig adth kað’ atv 6 tı rotè Kat’ oboíov oti, n&ong onépkevoa 
Kkatainnukiç émwoioac, &mpóoitóg te koi &mpoonéAootog OOM toig GTOYAOTIKATS 
émivotais (DeBeat, GNO VII/2, 140, 15-17). 

"8 Cfr. J. GARRIGUES, Théologie et Monarchie. L'entrée dans le mystère du “sein du Père” (Fn 
1.18) comme ligne directrice de la théologie apophatique dans la tradition orientale, Ist. 15 (1970) 436. 

!9 Cfr. E MANN, Lexicon. . ., I, pp. 509—510. 
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The terminological indication itself helps to discern the double 
dimension of that which, according to modern terminology, can be 
called the Nyssian apophatism: the possibility to comprehend the divine 
essence 1s negated, all the while orienüng to the personal dimension. 
This double dimension will be the object of Chapter II of the pres- 
ent commentary. It corresponds to the two moments of Jn 1.18: the 
beloved Disciple affirms that no one has ever seen God, but at the same 
time says that The Only Son, who is in the bosom of the Father, he has made 
him known.'?° 

For Gregory every nature is unknowable in itself,'?! but this is true in 
an eminent manner for the divine nature, which is beyond the infran- 
gible limit between created and uncreated: 


Great and insurmountable is the intermediary space by which the uncre- 
ated nature is separated as if with a barrier from the created substance. 
The second was limited, while the first has no limits. °? 


For Gregory man is limited and lives in space and time: man is a draste- 
matic being. For this reason he can only know that which 1s dynamic and 
manifests itself in time. In this way through the activity of the Creator 
and the beauty of creation, one can return to God, who remains never- 
theless incomprehensible in his metaphysical profundity. Consequently, 
and against the pretension of Eunomius, the only proper name of God 
is he who is above every name according to the Pauline formulation, since 
God transcends every intellectual movement (brepBaive adtov n&cov 
dtavotas ktvnoi).'? On the other hand, it is providence and activity 
that take the place of the name.'* Thus one can say that: 


It is clear that God is named according to the diverse appellatives in 
relation to the multiform activities (évepyet&v) so that we may understand 
him, by the fact that he receives such a denomination. ? 


0 Together with 1, 3 and 14, 6, this is one of the most cited Johannine verses of the 
Nyssian (cfr. H. DRosNER, Bibelindex zu den Werken Gregors von Nyssa, Paderborn 1988). 

121 Cfr. p. 113. 

7? goÀo yàp tò uécov Kai &dieEitntov, @ xpóg tiv xuotüv ovoíav T] &xttotoc 
Q61g Siotetetyiotar. oot nenepdtotar, &xetvr] népog ovx Éxev (CE II, GNO I, 246, 
14-16). 

75 Cfr. ibidem, 397, 28-29. 

124 Cfr ibidem, 314, 17-18. 

25 OnXov yàp Ott npóg TO TOIKiAOV TOV évepyewóv KATH SLAQdPOvS onuaciag 
óvouotoxoiitoi tò Ürtov, Omog äv vofjoouev, obtoc óvouoGóuevov. (Ibidem, 315, 
24—26). 


NATURE AND ACTION 33 


These appellatives are not purely arbitrary as Eunomius had maintained, 
but correspond to an ontological order.'?° The human intellect was cre- 
ated by God and one cannot despise it, as the Neo-Arian had done. 

At this point is easier to evaluate the importance of the AdADI for 
the question of the possibility to know God. B. Krivocheine affirms, 
referring to the distinction between nature and energies, that “it is in 
his letter to Ablabius that Gregory speaks of it clearly". The same 
opinion is held by E.D. Moutsoulas.'?? The problem is centered on the 
interpretation of t@v nepi thv Oetov qóoww voovuévov in GNO III/1, 
42, 22-43, 1, and on tı tov nepi aùthv in 43, 14-15 of the AdADI 
itself, in as much as the energies are traditionally identified with that 
which surrounds the divine nature (nepi with the accusative). 

A first hermeneutic problem is to establish in which sense Gregory 
distinguishes xept with the accusative from mept with the genitive. 
The immediate contextual observation suggests that the question of 
the distinction between essence and ‘energies’ is a problem quoad nos: 
it deals with how we name and understand the Divine. The very verb 
used (voovpévv) in the phrase in question suggests this interpretive 
stance. Nevertheless, it is necessary to carefully avoid projecting modern 
occidental categories onto the Nyssian’s vigorous thought, assuming 
in an improper manner a perspective that separates the gnoseological 
and ontological planes. 

The use of the preposition with the accusative and not the genitive 
as usual to refer to a treated theme for an argument of a discussion 1s 
an interesting indicator to understand the Nyssian's thought. This use 
of nept with the accusative appears specific in Gregory, and extends to 
both the theological and spiritual writings."? In CELI Gregory explains 
while commenting J am who I am of Ex 3.14: 


Thus we think that it is necessary to believe that 1s truly divine only that 
which is understood in being according to eternity and infinity, and that all 
which is considered in connection with it (x&v tò nepi aùtò Bempobpevov) 
remains always the same without growing or diminishing, ?? 


79 Cfr. J. DANiÉLou, Platonisme et théologie mystique. Doctrine spirituelle de saint Grégoire de 
Nysse, Paris 1944, p. 135. 

77 “C?est dans sa lettre à Ablabios que Grégoire en parle clairement" (B. Krivo- 
CHEINE, Simplicité.. ., p. 398). 

28 Cfr. E.D. MoursouLas, ‘Essence’ et Energies’ de Dieu selon St. Grégoire de Nysse, StPatr 
18 (1983) 518. 

129 Cfr. B. KnrvocHEINE, Simplicité.. ., p. 399. 

130 obxoQv toOto uóvov Oeiov eiva ç GANVGs motevew oióueða Seiv, 6 KATH TO 
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There thus exists a direct connection of the eternity and infinity of the 
divine nature to all that is contemplated in connection with it. The transla- 
tion wishes to express, suggested by the sense of the passage itself, that 
it is not a reality on the purely cognitive level, but that the ‘energies’ 
or activities are contemplated in their intimate union with nature. It 
is for this reason that they are characterized by the same immutability 
of the divine nature and are not separable from the latter.’*'! The ad 
extra manifestation of God renders eternity present in history, without 
introducing any change into God himself. In the OrCat, the Nyssian 
clarifies further: 


For, it was necessary that neither the light remain invisible, nor the glory 
without testimony, nor that his goodness be not enjoyed, nor that all the 
rest that is considered in connection with the divine nature (xepi thv 
Octav KoPop&tor qoo) remain inactive (&pyà), in absence of someone 
who could participate in it and enjoy it.'? 


The text is important since it shows that light and glory are among the 
things that are enumerated in connection with the divine nature, as B. 
Krivocheine observed.'* In Chapter III we will see that light and glory 
are concepts that Gregory utilizes as connections between immanence 
and economy. Light and glory characterize both the intimacy between 
the divine persons, whose vital dynamic is presented as an eternal, 
reciprocal self gift of glory in the splendour of the divine light (see 
p. 176), and as a manifestation of God in time. For Gregory, the whole 
of economy is a reflection of the immanent light, and the relationship 
between OeoAoyío. and oixovopío is proposed as a natural key to the 
question of the évépyeta. 

It is homily VI of the DeBeat that is the principle text to approach 
the conceptualization of the Nyssian. He had already affirmed in hom- 
ily L, with some irony, that the difference between human and divine 
nature cannot be filled. Mud is the true origin of man, who has thus 


&tOtÓv Te Kor &ópiotov èv TH ivan KaTAAAUBEvEtaL, xod TEV tò repi AdT Üeopobuevov 
dei Ooadtang éxel, oŬte npooywópevov oðte &noyiıvóuevov. (CELT, GNO II, 186, 12-15). 

5! Differently than Porphyry, for Gregory the évépyetot do not constitute indepen- 
dent or separated entities (Cfr. E. MtuLenserc, Die philosophische Bildung Gregors von Nyssa 
in den Büchern Contra Eunomium, in M. Hart (ed.), Écriture et culture philosophique dans la pensée 
de Grégoire de Nysse, Leiden 1971, p. 241). 

1? Ser yàp ute tò pôs àO£oxov uite viv SdEav Gucptvpov ute &voóAovotov 
adto eivor thy åyalótnta pte tà HAAG névta Joo nepi Ti Beiav KaBopatat dow 
åpyà Ketola uh óvtoc tod petéyovtóç TE kod &oAabovtos. (OrCat, GNO III/4, 17, 4-7). 

133 Cfr. B. Krivocuene, Simplicité..., p. 399. 
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the same nature as bricks (tò ovyyevég npóc thv nA(vOov Éye). He is 
a wax puppet, who will in small time finish in cinders, nevertheless he 
fills himself with airs, puffing himself up as if he were a ball of pride 
and arrogance: the mysteries of human nature are properly contem- 
plated in the cemetery. ?* Then, in homily II, the Nyssian explains the 
beatitudes in a descending order, from heaven to earth. Man cannot 
in any way ascend by himself to the divine,” but it is thanks only 
to Revelation that those mysteries that transcend human experience 
and knowledge are opened to him.'*° In this way, Gregory continues 
in homily V, Sacred Scripture often cites the part for the whole, and 
this happens exactly when it interprets the divine nature with certain 
names.'?? The end is to make us participants of the divine beatitude, 
which is nothing other than communion with the Divinity itself, to 
which the Lord raises us. "? 

The Nyssian opens homily VI, in which he comments Blessed are the 
pure in heart, for they will see God of Mt 5.8, with a poetic image: when 
his mind looks to the sublime knowledge of God it is as if from the 
summit of a high vista he looked upon the infinite vastness of the open 
sea. As from a peak over the sea one perceives, from a great altitude, 
the depths of the sea, thus the verses of the Gospel are vertiginous to 
those who seek out their meaning. ° 

Gregory cites Tm 6.16 to set forth that no man can see God, to then 
explain that “to see God is eternal life"! and that “in the use of the 


134 Cfr. DeBeat, GNO II/2, 85-86, passim. 

135 (c wh 6okeiv HuapthoOar thy téčtv tç TOV uakapıiouâv óoAovOtoc, TPATOV 
odpavOv Kai petà tadta yis £v cog énoryyeAtong mtv rapà tod Oeod npoteOstonc. 
(Ibidem, 90, 16-19). 

136 O$8& yap oti Ovvotóv iSto1g óvónaoiw éexeiva và àyaðà tots àvOpómnoig 
éxxadvgbfivat & drép atoOnotv te xoi yw@ou &vOponivnv éottv. (Ibidem, 91, 19-22). 

137 Yovnbac 6$ noAAcKic f| Beia ypaeh tà tfj; ToD uépovs uvhuNs TeptrauBcver tò 
Sdov, 6c Stav thv Vetav oot SV óvouótov vwüv Epunvedn. (Ibidem, 118, 4-7). 

138 ‘H obv TOV LAKAPLOLAV uetovoia OddSEV GAAO ei LL BedtN Tc oti xowovia, npóg 
Tiv Nas &véyei ià TOV Aeyouévav 6 Kóptoc. (Ibidem, 124, 13- 15). 

139 “Onep nabetv eixdc tods Ék twog ovnAfic 6 á&xpopeto eic ÒXAVÉG tt KOTOKDRTOVTOS 
néAayos, Todt Hot nénovÜOev f| Gi&vowo, £x fic dymAfig 100 Kuptov povis, otov dnd 
tvog xopuqfic Spovs, eig TO adieGitntov TOV von uátov ånroBhénovoo Báðos. Koónep 
yàp £v noAAoic TOV ropabaracctay ë £o ideiv ópog i utcopov, KOTO TO mo pádaov uépog 
&nó kopuqgfjg Ext TO Bágoc bv evbetas ameGeouévov, OD KATH TÒ vo népac xpo TG 
npoBepAnuévn n pg TOV E émwévevkev, Onep oov raQeiv eixóg tov &nò THs toit 
ckomiüg, EK noÀAo0 toO Üwoug émi thy év TH BóOei SiaKdrtovta OGAottav, ovTog 
Uuyywx Lov vv yoxh, év tfj ueyåàn tadty tod Kvptov qovfj yevouévn petémpos 
(Ibidem, 136, 26-137, 11). 

M0 AAG uiv aidviog Gor] tò ióetv oti tòv Oeóv. (Ibidem, 137, 23-24). 
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Sacred Scripture to see signifies to have”.'"' The profound ontological 
dimension of the question is placed in relief from the beginning: fo 
know signifies to participate. 

As already seen, (p. 31) the Nyssian asks himself why the Bible 
speaks to us of this vision when the divine nature in itself (Kkat’ odotav) 
surpasses every intellectual comprehension.'? Gregory cites Rm 11.33, 
where the ways of God are said to be incomprehensible, since "that 
path that guides to the knowledge (yv@ow) of the divine essence is inac- 
cessible to reasonings".'? And yet He who is superior to every nature 
is accessible by other paths: 


For, it is possible to see by conjecture (otoyaotiK@¢) he who has made 
all things by wisdom, even through the wisdom (ooqíq) that manifests 
itself 1n the universe. As with human works, in a certain manner one 
perceives with the mind the author of the work before oneself, since he 
has left his imprint of [his] art in his work. And one does not perceive 
the nature of the artist, but only the artistic ability that the artist left in 
the work. Thus also turning our regard to the order of creation, we form 
an idea, not of the essence, but of the wisdom of he who has made all 
with wisdom (tod Kate TAVITA COOH neroikótoç)."* 


We are before kataphasis, that is of the possibility to know God through 
his works. Wisdom is a central theme here, something that will later be 
taken up by the Russian Sophiologists.'” 


H1 Tò yàp ióetv tTadtOV onuaiver tô oxeiv év TH tfjg F'po«fig ovvnPeta : (Ibidem, 138, 
12-14). 

2H Beia Qoi adth kað’ abdthv 6 tt rotè Kat’ Odciav éoti, nó&ong DrépKeEItAL 
KATOANRTIKS émwoioac, ånpóortóç te koi &xpoonéAootog ODOM toig GTOYAOTIKAIC 
orovotoug (Ibidem, 140, 15-18). 

13 tò åveniBartov eivor Aoywuoig thy 050v éketvnv f| npóg tijv yvôow Tic Betas 
ovdotas &yev: (Ibidem, 140, 22-23). 

! "Eon yàp xoi ià tfjg $ugowvonévng TH navti cogíag, TOV v cogíq nåvta 
TETOMKOTA otoyootuüG iðetv, ko mep xoi éni TOV àvOponivov nuovpynuátov 
Opatar tpórov tive tfj Stavota 6 Ónpiovpyóg Tod npokeutévov KATAOKEVHOLATOG, THV 
téxvnv TÁ Épyo évoxoÜéuevoc. ‘Op&tar 68 ody T] úo toO TexvNTEvGaVTOS GAAG póvn 
ý vexvui] émiothuN Tv ó texvitns TH kataokevf évanéðeto. OVtws Kai npòç tòv £v TH 
xttoet BAénovtes kóopov, Evvoiav od tfjg oùciac GAAG tfjg copias TOD KATH nóvto 
coQóg TEXOINKStOS åvatvrovueða. (Ibidem, 141, 2-10). 

45 H. von BALTHASAR explicitly collates the Nyssian to Dostoievskij, Soloviev and 
Berdiaev (Cfr. H. von Balthasar, Présence et pensée, Paris 1947, p. 90). See also the articles 
of M. van Parys, Exégese et théologie trinitaire. Prov.8, 22 chez les Peres Cappadociens, Irén. 
43 (1970) 362—379 and of E. von Ivánka, Zur Philosophie WI. Solowiews. Russentum und 
Vatertheologie, in De oriente: Documenta, studia et libri. (Orientalia christiana 32), Roma 1933, 
159-167. Parallel to the concept of Gregory’s oikovopta and divino-humanity would 
be, in particular, the Sophia of V. SoLoviev, as presented, for example, in V. SoLoviev, La 
Russie et l'Église universelle, Paris 1889. For Russian sophiology in general, see A. AsNAGHI, 
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All that has been said of visible creation is valid also for our lives, which 
are not the fruit of necessity, but of the will for good, through which 
we can contemplate God in his goodness. Gregory says in synthesis: 


In this way, we call a means to know God also all that elevates thought to 
the most powerful and highest Being, since each of the sublime concepts 
places God before our eyes. In fact, power and purity—the immutable 
being is pure of all that 1s contrary to it—and every similar attribute 
can impress in our soul the image (gavtaotav) of a certain divine and 
sublime concept. Therefore, as for that which has been said, it can be 
seen how also the Lord speaks the truth when he proclaims that God will 
be seen by those who are pure of heart. And Paul does not lie when he 
affirms in his teachings, that none has ever seen God, nor can see him. 
In fact, he who is invisible in his nature (ti pboet &ópatoç) becomes 
visible in the activities (évepyetaig), since he is contemplated in certain 
properties in connection with himself (ëv vict toig nepi aùtòv ióubpoot 
xoopópevoc). ^ 


'The distinction between the divine nature and the divine activities or 
energies is clearly affirmed here." Further, this text gives an explicit 
connection between the évepyetaicg and nepi with the accusative. It is, 


Storia ed escatologia del pensiero russo, Genova 1973 and Inem, L’uccello di fuoco. Storia della 
filosofia russa, Sotto il Monte (BG) 2003. 

M6 oto xoi TH CAA névta Soo npóg TO kpeittóv TE xoi DYNAdTEPOV &vóryei triv 
évvoiay, Oeo Katavénow tà tTo1adta kortovouiGopev, Excotov TOV DYNAGV vonuétov 
tov Oedv fitv eig Sww Gyovtoc. 'H yàp Sdvapig xoi fj KaBapdtys, Kai tò daoadtws 
Éyew, Kai tò ryés 100 Evavtion Kai révta tà torota Beia TIVds xod oynAfis Evvoias 
éVTVTOL toig Woxals THY Pavtactav. OdKodV Getkvutoi Sià TOV eipnuévov TH> koi ò 
Kópiog dAnBedver, óo0foeo0o: tov Osóv tot; koDopotg tiv xopótov émayyetAcpevoc: 
xoi 6 IooAog od webddetan, yhte &oporévor te Tov Oeóv ut’ idetv Sbvac8a1 Sià TOV 
oiketov Adyov &xoonvógevoc. O yàp tf oboe Kdpatos Opatds Taig évepyetoag yivetat, 
ëv TLOL toig epi ADTOV iStHUGor KaBopapEvOS. (DeBeat, GNO VII/2, 141, 15-27). 

147 Thomas also distinguishes a first act, that is the form, from a second act, that 
is operation: “Actus autem est duplex, primus, et secundus. Actus quidem primus est 
forma et integritas rei, actus autem secundus est operatio" (THomas AQUINAS, Summa 
Theologica, I, q. 48, a. 5, c.). Also: *Operatio est actus secundus; forma autem per quam 
aliquid habet speciem, est actus primus" (Inem, Summa Contra Gentiles IL, 59, 16). In God, 
operation is identified with essence, but this is secundum rem (“Sed in Deo, secundum rem, 
non est nisi una operatio, quae est sua essentia", IDEM, Summa Theologica, Y q. 30, a. 2, 
r. 3). For in God action coincides with power, which in turn coincides with the essence 
(“Sed actio Dei non est aliud ab eius potentia, sed utrumque est essentia divina, quia nec 
esse eius est aliud ab eius essentia", ibidem, q. 25, a. 1, r. 2). However, the divine activity 
and action can be seen also from outside, that is from the perspective of the extra- Trini- 
tarian effect, in which case the power, as principle of the effect and not as principle of 
the action, is no longer identified with the essence itself (“Potentia in rebus creatis non 
solum est principium actionis, sed etiam effectus. Sic igitur in Deo salvatur ratio poten- 
tiae quantum ad hoc, quod est principium effectus, non autem quantum ad hoc, quod 
est principium actionis, quae est divina essentia", ibidem, q. 25, a. 1, r. 3). 
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therefore, necessary to discuss the chosen translation of évépyewx with 
activity and its connection with the use of nept. 


c. Activity 


From the last cited text 1t appears clear that one cannot negate the 
difference between nepi with the accusative and with the genitive, a 
distinction that will be taken up by Palamas later.'** The first use mani- 
fests the intrinsic connection between the ontological and gnoseological 
planes, while the second is extrinsic and exclusively cognitive. In one 
case the connection between the interior and the exterior of the object 
is expressed, in the other we only approach from outside the object itself. 
Quite opportunely A. de Halleux underlines that: “followed by the 
accusative, the preposition feri signifies usually ‘about’ (autour de) and 
not ‘regarding’ (au sujet de)" .'*° 

It is necessary however to note, that the signification of “regarding”, 
in the case of nepi with the accusative!’ is not excluded from the dic- 
tionary. This is always with the sense of an intrinsic tie: the spatial sense 
that is prevalent is the fundamental one of frontier and connection, and 
not that of exclusion from a closed place. Furthermore, the expression 
can signify “in the heart” or “in the soul”, as is found in the nepi yoyàv 
used by Pindar.'*! For this reason one of the principle meanings is “in 
connection with”. This means that one is outside since previously has 
been inside, with reference with both places and persons. For example, 
the soldiers who fight around their city: they fight around it since it 
is their city. In this vein, the expression ot nepi tivo also signifies the 
whole of the intimate consorts or family of someone.'™ 

In the same way, this preposition with the accusative signifies that 
which manifests itself of a certain being, in as much as belonging to 
its essence or nature. In the Phaedrus, the formula tà nepi tò ooa 


48 Cfr. B. KRIVOCHENE, Simplicité..., p. 403 and E.D. Moursouras, *Essence?..., pp. 
521—522. For the influence of Gregory of Nyssa in general, and on Gregory Palamas in 
particular, see A. MEREDITH, Gregory of Nyssa, London 1999, pp. 138-139. 

19 *Suivie de l'accusatif, la préposition peri signifie normalement «autour de», et non 
«au sujet de».” (A. DE HALLEUX, Palamisme et Tradition, Irén. 48 (1975) 484). 

79 A. Barrrv, Dictionnaire Grec-Frangais, Paris 1950, p. 1519. 

P?! Cfr. PINbARO, Pythia, Ode 4, 122; H. MAEHLER, Pindari carmina cum fragmentis, 
Leipzig 1989, p. 83. 

52 Cfr. B.P GRENFELL, An Alexandrian erotic fragment and other Greek papyri chiefly Ptolemaic, 
Oxford 1896, 21, 16. 

153 Cfr. PLATO, Phaedrus, 246d (Burnet). 
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appears. It returns numerous times in Plato's work: he 1s describing how 
a god is, and he paints it as a being with a soul and body united forever. 
Thus he passes to describe the function of the wings that the soul has 
lost and serve to lift oneself up. This passage Gregory certainly knew. 
In this context one speaks of “that which belongs to the body", and 
Plato uses the same expression to refer to the actions and activities of 
the body in distinction of those of the soul (tà nepi thv wuyiv kai tà 
nepi tò opo). ?* The Platonic use of the expression tà nepi with the 
accusative approaches then the idea of attributes and activity. ? 

It is highly probable that this is the source of the Gregorian meaning. 
For this reason, following Daniélou, it would seem that the best choice 
for translating évépyeta is ‘activity’ rather than 'energy'. ^? 

In fact the Nyssian uses nepi with the accusative also for man, speak- 
ing of "something other than what is considered in regard to the body 
and the soul (mepi te oôpa koi vuynv)": this is a possible (almost 
literal) citation of the passage of Plato's Charmides to which reference 
has been made. And évépyeia is also applied to man when Gregory 
says: Thought is an activity of our mind.? Otherwise, in CE II, Gregory 
explicitly compares divine simplicity to the simplicity of the human 
soul, which receives different names according to its different faculties 
and activities, but does not cease for this to be simple and unique.'?? 

Thus, Gregory, confuting the Eunomian definition of Christ as 
image and seal of the activity of the All-powerful (eikov Kai oEpayic ts Tod 
TMOAVTOKPAtOPOS EvEepyeEta.c), writes: 


154 Odkodv ndvta, Tv 8’ eyo, © Xopptón, uiv koi tà nepì thv yoxhv koi tà xepi 
TO COLA, TH TOD TAYOUS TE xoi tfjg GEbtITOG kadio Oaivetat T] TH ts Dpoóvtfitóc te 
xoi fjovyiótntoc; (PLATo, Charmides, 160b, 3-5). See also the tà mepi toù &vOpónovg 
mpcypata of Leges, 6776. 

155 foc 68 ópÜGc &po TULLMTATA Lev kol NP@ta và nepi thv yoxhv óyoà xetoOou, 
omppoorvvys onopxobong ctf], Sedtepa. 5é tà nepi to opa xo Kai &yo 6, Kai tpita 
tà nepi thv ototav xoi yphuata Aeyóueva: (PLATO, Leges, 697b, 2—6). 

79 E, Perrella, in the introduction to his edition of the works of Gregory Palamas, 
strongly affirms the necessity to find a true and proper translation for évépyevo, in as 
much as the simple transliteration of the term is equivocal, since the Greek concept is 
cleary different from the significance that the term energy has assumed today (cfr. E. PeR- 
RELLA, Gregorio Palamas. Atto e luce divina: scritti filosofici e teologici, Milan 2003, pp. xxvi-xxi). 
For a discussion on the translation of the term in the context of the work of Maximus 
the Confessor, see Pu.G. Renczes, Agir de Dieu et liberté de l'homme, Paris 2003, pp. 35-44. 
He underlines properly that activity is the most general and common translation (p. 42). 

17 tı Ado nepi Te opo: Kai woxt Yewpettor (CEI, GNO I, 80, 9). 

1 68 Extvore Tis MHEtEpac Siavotas éotiv évépyew (CE IT, GNO I, 323, 29-30). 
89 Cf. CEI, GNO I, 373, 2-8. 
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For every activity is observed in he who labours pursuing that which he 
seeks, but, once attained that which is sought, it does not subsist in itself: 
as with the activity of the runner, which is a movement with the feet, 
once the activity is ended, there is no activity in itself.’ 


The fundamental idea is that activity does not have proper subsistence: 
it depends totally upon the nature of which it is an expression. If it is a 
human nature, then it will have the temporal characteristics of human- 
ity, while if divine, it will carry the signs of divine eternity. Properly, 
&vépyetx is a movement of nature (pdoEMs ktvnoig). 


However, what has been said will be clearer through the use of examples. 
We say that one works metal or wood, or carries out another of such 
activities. Therefore, language presents at once both the art and he who 
exercises the art, so that if one separates one thing, the other cannot sub- 
sist. If then, the two realities are thought one together with the other, that 
is activity itself and he who acts through it, how is it that in this case one 
says that on the first substance (ti obota «fj upon) follows activity that 
produces the second substance, as if mediating in itself between the one 
and the other, without being confused with the first according to nature, 
nor being tied to the second? For [the activity] is separated from the first 
by the fact of not being a nature, but a movement of nature (pboews 
kivnoic), and is not united to that which results because it does not have 
as proper result a simple activity, but an active substance.'®! 


The comparison with human nature returns, as it does often in this 
context.' Nevertheless the most interesting addition is the definition 
of évépyew as Q6o£0G kivnoig: recourse to this pairing of terms is 
particularly significative, because it clearly shows that activity does not 
have its own proper consistency. It is not an essence, nor a hypostasis. 


100 Rüco yep évépyeto, v Lev TH ExTovodvtt TÒ onovõabóuevov Bewpettan, TEPLO- 


Gévtoc dé tod onovdaCopevov xo south où% bo£otnkev: otov évépyeia 100 Sponéoc 
7 Si t&v 106v got Kivyolc, navoauévng 62 tis KIVHOEWS ODKETI ot EQ’ &cvtfig N 
évépyeta. (RCE, GNO II, 379, 26-30). 

161 Yapéotepov 52 S14 TOV onoOewpódtov TO Aeyóuevov čotar. YAHAKEDVELV TIVE Aéyouev 
Ñ textaivesBar T] Ao tı évepyetv TOV ToLlobtaV. OdKodV TH Ha povi thv te Epyaciav 
xoi TOV petióvta Thy tÉyvnv kocà TAdDTOV ó Adyos napéotnoev, Hote ei xopioOetn tò 
tepov, ui] äv DmoOTHVaL tò Aewtóuevov. ei odv tà SO LET’ GAANAOV voeta, abt TE 
fj évépyera. Kai ô Kat’ abthv Kiwobyevog, nç évtad0a ExeoOar Aéyetar tH ovota cfi 
npótn A Tv Sevtépav oboíov ånepyačouévn èvépyeta, ueovtebovoó TOS bu éovtfig 
Ġupotéparg Koi oŬte Tf mparn KOTO. Thy bow ovpBovovoa oUte npóg thy Sevtépav 
ovvontonévn; tis uv yàp Keyópiotat 1 un eoo eivor, GAAG pdoews xivnos, th 68 
ue’ żavthv od cvpBaiver, Sti od vid évépyeiav, GAA’ évepyóv ovotav OV tavtis 
bneotioato. (CE I, GNO I, 88, 4-17). 

'© A little further, in CE I, Gregory responds to Eunomius, having recourse to the 
example of the shoemaker's instruments (Cfr. CE I, GNO I, 98, 19-27). 
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Instead it is a “movement of nature", a movement that corresponds 
to nature, to the essence from which it flows. For this reason évépyewx 
is unique as nature is, and for this reason there are in Christ two 
energies and two wills, as the natures are two. 

The same definition is found in John Damascene, who affirms: 
“activity (évépyeta) is an efficient movement of nature".'^* The origin 
of the expression is particularly interesting: Aristotle, in the De generatione 
animalium, affirms that every being that is product of nature or fruit of 
an art, originates from something that is in act. When the principle 
ceases to act, the being ceases to be. Thus the face and the flesh are 
not properly such when the soul has abandoned them. This is not in 
reference to secondary qualities, that can have secondary causes, but 
of being itself, of that which renders flesh to be flesh. This has origin 
only in that which causes a being to pass from potentiality to actuality. 
It follows for items made by the art of man: cold and heat can render 
steel more or less hard, but that which makes a sword a sword is the 
movement of the instruments of the artisan that gives it form: 


Art is in fact the principle and form of that which comes to be, but in 
another; since the movement of nature (tfjg @boEwSs ktvnoto) in it comes 
from another that has the form in act (évepyeta).'° 


In this light, if Gregory's direct or indirect source is truly this, the 
context of the definition would be referring to the connection between 
being and action, between ontology and knowledge.'^' The Aristotelian 


16 The connection between nature and energy-activity is the ddvaptc. B. Pottier 
affirms that Gregory always uses &vépyew in relation to the sphere of creation, while 
power is in relation to the uncreated sphere (Cfr. B. POTTIER, Dieu et le Christ selon Grégoire 
de Nysse, Turnhout 1994, p. 116). 

1^! "Evépyei& oti púoeaç kivnotc paotrik: (Jon DAMASCENE, Expositio fidei, 37, 
29; B. Korrzn, Die Schriften des Johannes von Damaskos I, Berlin 1969, p. 94). The same is 
repeated in 59, 8 (p. 144). 

165 Cfr. ARISTOTLE, De generatione animalium, 734b, 19—735a, 2; p. 55 (Drossaart Lulofs). 

166 Å yàp téxvn &pyi Kai eióog toO yvyvouévov, GAA’ èv Etépw- 7 SE ts Qoceoc 
K(vnotg év abt do’ &téporg oda. ObGEWS Tig £xobong TO eioc Evepyeia.. (Ibidem, 735a, 
2—4; pp. 55-56). 

167 The results of the present analysis are in perfect agreement with those obtained by 
M.R. Barnes, one of the participating authors of the project of S. Coakley. He placed 
in light the ontologization of 60voguc, as a fundamental passage of Nyssian theology: 
Eunomius, in fact, used as a supporting argument for his subordinating arguments the 
fact that the Scripture calls Christ the 66voqug tod 0700 (1 Cor 1.24). Gregory responds 
explicitating the ontological connection between borg, Sdvapts and évépyeta (cfr. M.R. 
Barnes, The Power of God, Washington D.C. 2001, p. 296). M.R. Barnes clarifies that it is 
not just any sort of activity (évépyeia) here, since there are different beings with similar 
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origin is suggested by other occurrences, such as that in the commen- 
taries to the Metaphysics of Aristotle by Alexander? and Syrianus.'? 
Another sure source of Gregory is the area of natural sciences and 
medicine. ? 

There are interesting consequences for the understanding of econ- 
omy and immanence, since Eunomius's idea was that the Son was a 
product of the évépyew of the Father. In this way, according to the 
Neo-Arian, the Trinity would be broken and all immanence would be 
attributed to the Father in his essence. The Son and the Spirit would 
be second essences, produced from the first essence. One would reach 
an economization of the ‘Trinity through this, by an excess of immanent 
tension. Eunomius the Neoplatonic could not affirm a multiplicity of 
Hypostases in the Divinity. 

Gregory replies affirming the principle that activity (£vépyevo) follows 
nature, thus if the Sacred Scripture witnesses that the Son and the 
Spirit perform actions proper to God, they must be of divine nature. 
It is precisely activity that distinguishes and unites the economic and 
immanent spheres: this relationship respects the ontological profundity 
without prejudicing the possibility of participation. 

The translation of évépyete. as activity has thus the benefit of express- 
ing the connection between O£oAoyío: and oixovopto, manifesting also the 
role of the divine Persons in this passage. In the /nCant, Gregory develops 
extensively the theme of divine unknowability. In homily XI he affirms: 


When [the soul] elevates itself from the realities of here below to the 
knowledge of those things above, even if it understands the marvels of his 
[of God] activities, for now it cannot proceed beyond in the busy curiosity 
(Sià tfjg txoAvnpoyuocóvng), but admire and adore Him of Whom one 
knows the existence only through that which He accomplishes (uóvov ðv 
Ôv évepyei ywwooKdpevov).!7! 


activities; for example, a bicycle and a horse can both serve to transport. It is rather 
those activities that characterize a nature, that is, the essence of the nature itself, as is 
the case of creating for God (ibidem, pp. 301—302). 

168 ALEXANDER OF APHRODISIAS, In Aristotelis metaphysica commentaria; M. Haypucx, 
Alexandri Aphrodisiensis in Aristotelis metaphysica commentaria [Commentaria in Aristotelem 
Graeca I], Berlin 1891, p. 706, 35-36. 

169 Syrianus, Jn Aristotelis metaphysica commentaria; W. KROLL, Syriani in metaphysica com- 
mentaria [Commentaria in Aristotelem Graeca VI/1], Berlin 1902, p. 37, 34-35. 

' The definition appears at least three times in the De diebus decretoriis libri III of Gale- 
nus (C.G. Künn, Claudii Galeni opera omnia IX, p. 822, 18; p. 826, 5 and p. 844, 8). It is 
found also in PRocrus, Jn Platonis Timaeum commentaria; E. DænL, Procli Diadochi in Platonis 
Timaeum commentaria III, Amsterdam 1965, p. 352, 13. 

Ul énevddv ék TOV kétoðev npóg THY TOV onepkeui£vov Yv@ow Eavtiy &voetvn, 
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The divine activity is symbolized, in the Canticle of Canticles,'” by 
the hand of the spouse: 


For now the limit of the knowledge of Him who is ineffable is, for the 
soul, the activity (évépyewx) that manifests itself in existing things, which 
we mean to be called hand in a symbolic manner.!? 


The soul must content itself with the energeia, smce human poverty 1s 
not capable of receiving into itself the unlimited divine nature.'”* 

Thus the hand symbolizes also the power of miracles, which mani- 
fested the divinity of Christ.'” B. Krivocheine notes, in commenting 
this passage, that this is a particular use of the term é&vépye within 
the Gregory's corpus: one passes from an idea of the creative action 
of God, which opens a path of analogical knowledge through works, 
to a divine condescendence which reveals God without rendering the 
essence accessible."? Perhaps the proposed translation of évépyew— 
activity —enders well both of the Nyssian uses, which would appear a 
further confirmation of the fact that Gregory does not use this term 
technically, but refers to it simply to speak of divine activity and to the 
connection between immanence and economy." Thus the knowledge 
through évépyev is for Gregory similar to the knowledge of a child 
who, perceiving the voice or the steps of his father, recognizes him and 
says “it is father", or of the beloved who recognizes the lover. 

The doubt of whether the subject of activity is the nature itself 
could arise, as if this would mean we were saved and needed to enter 
into direct relationship with the divine essence, and not with the divine 
Persons. The Nyssian does not leave doubts on this level, knowing how 
to reconcile the unity of will and of Trinitarian activity, deriving from 
the unique divine nature, and the unique movement—kivnoig—of the 
‘Trinitarian action, which always parts from the Father, as from a source, 


tà Ths évepyetoag adtod Bavara xotoAootoo nepowépo nposAOeiv Sid fig 
xoAXunporyuoovng téns od Sbvatar, GAAS OovuóGet Kai oéBetar tov dt ott uóvov OV 
Ôv évepyet yvwooxópevov. (InCant XI, GNO VI, 334, 15-335, 1). 

7? Cfr, C15, 4. 

173 tems 68 vOv öpoç TH yoxi tfjg TOD Gqpóctou yvMoEds EOTLV f] ELMaIVOLLEVN toig 
odow évépyera, fjv xetpa AéyeoÜon tpomiKas £vorioouev. (InCant XI, 336, 10-12). 

U* Cfr. ibidem, 336, 14-337, 2. 

U5 Cfr. ibidem, 338, 17-21. 

75 Cfr. B. KRIvOGHEINE, Simplicité..., p. 409. 

77 [n this sense there are no difficulties in accepting the identification of energies and 
operative attributes, maintained by E. Moutsoulas (cfr. E.D. Moursou.as, ‘Essence’ et Ener- 
gies’... p. 521), who is in agreement here with J. Daniélou, against J.PH. Houprer (Cfr. 
J-Pu. Houprer, Palamas et les Cappadociens, Ist. 19 (1974) 266—267). 
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passes through the Son and terminates in the Holy Spirit: as we will 
see in Section III of this chapter, the preferred Trinitarian formula of 
Gregory is £k rotpóc— 01. viob—e€v nvevuatı which appears repeatedly 
in the AdADI, and in numerous other writings, such as the AdMac.'”* 
In fact, for Gregory the discourse on &vépyeto is always tied to onto- 
logical and personal participation, on which is founded the cognitive 
dimension.” In the DeBeat, after having affirmed that God can be 
known in his activities alone, the Nyssian changes the scope of the 
argument, underscoring that the problem is not solely gnoseological; 
one must not only know proper definitions, but live the divine life: 


However the sense of beatitude does not regard only that from an activ- 
ity one can remount by analogy (&voAoytooc0o1) to such a Maker. In 
fact even the wise of this world could arrive through the harmony of 
the universe, to the perception of the superior wisdom and power. But 
in another manner it appears to me that the greatness of beatitude sug- 
gests council to those that can accept it. What I have in mind will be 
clarified through examples. Health of the body is a good for human life, 
but to be happy it is not enough to know the definition of health, but 
to live in health. 


In fact the Lord says that to be blessed does not consist in knowing 
something of God, but in having God in oneself.'*' This is possible 
since God is the Creator of man, and creating him, has connatural- 
ized in man such a possibility: he has impressed as images the goods of 
the divine nature, impressing them in man as figures in wax. Sin later 
obscured these images. The beatitudes then, call man to wash himself 
of all the encrusted dirtiness, so that the beauty of the image can be 
fully resplendent. Thus it is possible to contemplate in one’s own soul, 


18 Cfr. AdMac, GNO III/1, 100, 9-11. See also Ep 24, GNO VIII/2, 77, 4-6. 

19 V. Lossky skillfully underlined the role of Gregory in the surpassment of the resi- 
dues of Origenistic intellectualism (cfr. V. Lossky, Vision de Dieu, Neuchatel 1962, pp. 
70-74, together with the article V. Losskv, Le Problème de la “Vision face à face” et la Tradition 
patristique de Byzance, StPatr 2/2 (1957) 512—537). 

180 AAN od Tpdc toOto DAénet uóvov TOD uooptopoób h Sid&vore, TO EK Tivos évepyetog 
tov évepyodvta Sbvacb8a1 torodtov åvañoyicachar yévovto yàp av tows Kai tot TOD 
aiðvoç tovtov GOOG 01x tG TOD kóouov EbappooTias T| tfjg DrEpKEevNs cogito TE 
Kai Svvdpems Katavonors. AAA’ Évepóv por Soke? f| toô poopionio0 ueyañopvia toic 
Svvapévors SéEao8a1 catiSelv tò noðovuevov, thv cvpPovAty donyetoBar- tò Sé uot 
napactàv vónua v droderyatov caenvicOAcetar. Ayaðóv tı Kath tòv &vOpanvibv 
éott Biov 1 dyiela TOD cóuatoç: GAAG paképrov où TO eiðévar póvov tig oyteto TOV 
Aóyov GAAG tò &v Dyteta Giv. (DeBeat, GNO VII/2, 141, 28-142, 10). 

181 où tò yvôvaí tt epi Oeod LaKdprov 6 Kóptog eivat gnor &AAà tò &v &xvtQ oxetv 
tov Oeóv. (Ibidem, 142, 13-15). 
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in grace, the image of the living God.'? This is the Trinitarian life in 
the soul of the Christian, the life of the Father, the Son and the Holy 
Spirit that the Christian knows in the Biblical sense in his heart, there 
where knowledge becomes love. 9? 


d. Palamism 


After having justified the translation of évépyet« as activity and having 
underlined the fundamental role of mediation between immanence 
and economy, it is worthwhile reflecting on Palamism, not to speak of 
the polemical aspects of the question and their merit,'®* but simply to 
show the value of the themes present in the AdAbl. It seems that the 
authority for the distinction of essence and évépyeia can be traced 
to the Nyssian, in as much as activity conceived as a movement of nature 
constitutes a bridge between OeoAoyia and oixkovouta, which founds 
the possibility of participation in the divine life in history and tempo- 
rality of man, while avoiding the reduction of the immutability and 
transcendence of God. 

Gregory Palamas'® (1296-1359) became a monk in 1316, and arrived 
at Mount Athos in 1317. He immersed himself in the spirituality that 
flourished around the Hesychastic method. This consisted in a technique 
of prayer which, based upon the conviction of the tight unity between 
body and soul, aimed to reach a state of perfect tranquility (novyta),!*° 
causing prayer to descend from the head to the heart through the con- 
tinual repetition of the prayer “Lord Jesus Christ, Son of God, have 
mercy on me" in connection with the rhythm of breathing. The goal 
was to pray at every moment, and through this, to reach the contem- 
plation of the divine light—uncreated energy of the essence—as it was 
present on Mount Tabor. 

The Hesychast movement presented itself as a movement of reform, 
in the search of poverty and of the independence of the Church from 


182 Cfr. ibidem, 142, 15-143, 16. 

153 viv@oxKel 62 orto tò Oetov: | 62 yv&cig &yánn yivetar. (DeAn, PG 46, 96C). 

18 The article of M. Jugie in DThC 15 (1946) 513s, was certainly polemical, never- 
theless it succeeded in awakening the Orthodox interest. Still, among the collaborators 
of the special issue of Ist. in 1974 a certain polemical vis can perhaps be seen. A. de Hal- 
leux and G. Philips appear far more balanced (see references in the following notes). 

'8 For an introductory reading of Gregory Palamas and his doctrine, see J. MEYEN- 
DORFF, S. Grégoire Palamas et la mystique orthodoxe, Paris 1959; V. Losskv, Théologie Mystique de 
l'Église d’Orient, Aubier 1944 and Y. Sprrerts, Palamas: la grazia e l'esperienza, Rome 1996. 

186 Gregory of Nyssa uses the term around forty times. 
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the empire. Palamas's adversary was Barlaam of Calabria, who negated 
the theological possibility to understand the mystical experience that the 
monks of Mount Athos referred to. 

The conflict had political undertones, and was presented also as a 
polemic between East and West, by the Thomistic language of Barlaam 
and his school. After various defeats and victories, Palamas became 
metropolitan of Thessalonica in 1347, a seat which he took posses- 
sion of only three years later. The continual struggle eventually took 
dramatic tones. After his death on November 14th 1359, Palamas was 
canonized in 1368 by the Church of Constantinople.!?? 

The object of controversy was the impossibility to see God and the 
theological explanation of the light that the monks of Athos claimed to 
contemplate. For this reason Palamas forcefully affirmed the distinction 
between essence and energies, which are divine and thus uncreated, but 
which do not identify with the essence, of which they are a radiance. 
The question is situated in a clearly Neoplatonic matrix.’ 

The intellectual environment of the Cappadocians was also Neo- 
platonic,? from whose theology Palamas is explicitly inspired. This 
is clear from a summary examination of his works: in the volume 
dedicated to his principle works, edited by E. Perrella,'?? the citations 
of Gregory alone reach around sixty,'*! four of which refer explicitly 
to the AdADL'? The authority of Gregory of Nyssa is invoked about 
ten times in reference to the question of the energies and nepi with the 
accusative. Among these last one finds three extended citations!’ of the 
DeBeat GNO VII/2, 141, 15-27, presented on p. 37. The reference of 
Palamas to Gregory is therefore explicit. 


187 Cfr. Y. CONGAR, Je crois en l’Esprit Saint TII, Paris 1980, 95-97 and J. MEvENponrr, 
The Byzantine Legacy in the Orthodox Church, New York 1982, pp. 172-175. 

'88 For an introduction to the relationship of Palamas to patristic thought, see G. 
Haera, The Sources of the Doctrine of Gregory Palamas on the Divine Energies, ECC 12 (1957/8) 
244—252; 294—303; 338-347. 

19 See I. PocnosnaJew, Die Seele bei Plato, Plotin, Porphyr und Gregor von Nyssa, Frankfurt 
am Main 2004. 

17? E. PERRELLA, Gregorio Palamas. Atto e luce divina: scritti filosofici e teologici, Milan 2003. 

191 Some questions in the dispute between Palamas and Barlaam regard directly the 
interpretation of Nyssian doctrine, as can be seen for example in the anthropological 
realm, where Palamas distances himself from Gregory of Nyssa. Cfr. J. MEYENDORFF, 
A Study..., pp. 146-149. 

192 Cfr. GREGORY ParAMas, Demonstrative Discourses, IT, 50; 51 and 54 (E. PERRELLA, 
Gregorio Palamas.. ., p. 208; 212 and 218) and Inem, Unity and Distinction, 21 (p. 960). 

193 Cfr. GREGORY PALAMas, Dialogue Between an Orthodox and a Barlaamite, 14 and 16 
(E. PERRELLA, Gregorio Palamas..., p. 1144 and 1150) and Inem, Barlaam and Acyndinus, 
9 (p. 1330). 
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The whole problem consists in establishing if the Palamite reading of 
Nyssian theology is faithful, above all for the questions of the relation- 
ship between immanence and economy, time and eternity. To resolve 
this it 1s necessary to reflect on the relationship between energies and 
divine Persons, even if it would appear at first look that Palamas does 
not touch this last question explicitly. As S. Bulgakov says: “Palamas 
almost does not touch the complex and important problem of the 
relationship between energies and hypostases (if not in a few separated 
phrases that lack rigour)".?* 

However the problem presents a superior degree of difficulty; 
in fact neither A. de Halleux, or O. Clément appear of this opinion. 
The first affirms: “the energy confers to the essence its concrete and 
individual character, it ‘hypostasizes’ it, playing thus, in “God for us’ 
the same “personalizing” role that the hypostasis fills for ‘God in him- 
self’ » 196 

The text of A. de Halleux has the advantage of manifesting a first 
fundamental point, situating the question in the context of “God for 
us”, or the economy. It is however necessary to clarify what Palamas 
intends by ‘hypostatizing’ action of the energy: speaking of the Taboric 
light of Christ, he explicitly negates that the light contemplated by the 
apostles has a proper hypostasis, as the expression £vunóotoxov might 
erroneously suggest. Instead he affirms that this term expresses the 
eternity of this same Taboric light, in the sense that it always is, does 
not pass away, does not weaken with time. In fact it is the splendour 
of the divine nature, which, in as much as divine action, is covered in 
eternity. For this reason, the expression ‘personalizing’ which faithfully 


19t “Palamas ne touche à peu prés pas la question complexe et importante du rapport 
entre les énergies et les hypostases (sinon dans quelques phrases séparées et manquant 
de rigueur)" (S. Butcaxov, Le Paraclet, Paris 1946, p. 236). 

1*5 [t is necessary to remember that S. Bulgakov identifies the energy of wisdom 
(sophia) with the divine essence itself, developing in an original manner the theology 
of energies. For this reason he is not the best interpreter of Palamas (cfr. V. Losskv, La 
théologie mystique de l'Église d’Orient, Paris 1994, p. 78). 

1995 "l'énergie confère à l'essence son caractère concret et individuel, et dans ce sens, 
l'hypostasie, jouant ainsi chez le «Dieu pour nous» le méme róle «personnalisant» que 
l'hypostase remplit pour le «Dieu en soi»"( A. DE HALLEux, Palamisme et Scolastique, RTL 
4 (1973) 423). 

197 “Since is said anypostatic (&vonóotoxov) not only that which is not, not only that 
which is pure appearance, but also that which rapidly decays and diminishes, and 
which, as soon as begun, is consumed and ceases to be, as is the case of lightning and 
thunder, but also for our word and for perception, they [the saints] referring to the per- 
manence and stability of that light, correctly used the term enhypostatic (évundotatov), 
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reflects the original ambiguity of the Palamite term, needs to be well 
understood: it is a ‘personalizing’ relationship in an analogical sense, 
which renders concrete and existing God in time for man, that is in the 
economy, through the eternity of the divine action that 1s resplendent 
in Christ. 

In as much as divine action, évépyei founds, instead, an authentic 
relationship— personal in the proper sense—with the three divine Hypos- 
tases; in fact: “the Greek patristic tradition does not have unity intervene 
except as a corrective for the personal distinction. It is thus not on the 
level of the essence that Palamas roots the divine energies, but on the 
level of the hypostases, and by their reduction, does nothing more than 
express the perichoresis of the consubstantial Persons. From the Father, 
through the Son, in the Spirit: the common energies thus conserve a 
differentiated relationship to each one of the three hypostases".'?? The 
reference of A. de Halleux to perichoresis 1s precious, in as much as 
it is properly the reality of perichoresis that is revealed through the 
economy of divine action. 

This relationship with the divine hypostases is expressed well with 
the translation of évépye by activity, since every activity is always 
activity of someone. At the same time the expression respects the 
divine transcendence, analogical to that which occurs with the object 
and subject of an action.'” For this reason it is important to note that 
Palamas appears to follow the definition of &vépyewx as q6o£og xtvnoic, 
which constitutes a certain bridge between nature and hypostasis, and 
coherently applies &vépyewx to both man and God. The translation 
as activity permits also to eliminate all ambiguity in the relationship 
between immanence and economy," in the line of the Cappadocians, 
from whom Palamas is explicitly inspired. 

O. Clément thus seems to be right in affirming that: “The energy is 
not an impersonal radiance subsisting in itself. It is like the expansion of 


since it remains and does not escape those that see it, as lighting, word or perception" 
(GREGORY Parauas, Triads, III, 1, 18; E. PERRELLA, Gregorio Palamas..., p. 802). 

198 “la tradition patristique grecque ne fait intervenir l'unité que comme un correc- 
tif à la distinction personnelle. Ce n'est donc pas au niveau de l'essence que Palamas 
enracine les énergies divines, mais à celui de l'hypostase, et par leur réduction à l'unité, 
il n'exprime rien de plus que la périchorése des personnnes consubstantielles. Du Pére, 
par le Fils, dans l'Esprit: les énergies communes conservent donc un rapport différencié 
à chacune des trois hypostases." (A. DE HALLEUx, Palamisme..., p. 425). 

19 Cfr. GREGORY ParaMas, Triads, ITI, 2, 10; E. PERRELLA, Gregorio Palamas..., p. 868. 

20 Palamas applies the term évépyeto in the Trinitarian immanence as well to the Son 
and the Spirit, understood as “hypostatic energies" (cfr. J. MEvENponrr, A Study . . ., p. 219). 
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the Trinity of which it translates ad extra the mysterious alterity in unity. 
It is a ‘natural procession’ of God himself, which bursts forth (in the 
sense of the bursting forth of light) from the Father, through the Son, 
in the Holy Spirit. It manifests the ‘co-penetration’, the ‘perichoresis’ 
of the divine Persons who ‘mutually co-penetrate in such a manner as 
to have only one energy’”.*"! 

For this reason the intuition of J. Meyer is excellent when he suggests 
that a path for the theological reunification of the Occident and Orient 
could be the deepening of the study of perichoresis.?? This could lead 
to a possible openness to the Occidental Filioque, even if only on the 
‘energetic’ level, that is on the level of manifestation.” 

Of particular interest in this regard is the affirmation of O. Clément, 
who goes as far as to say: “If the ‘monarchic’ character of the Father as 
unique source of the Son and the Spirit is an absolutely incommunicable 
hypostatic character, his character as divinity-source (of the essence and 
energies), that is his fontal privilege, to adopt an expression from Latin 
theology, is this not communicated to the Son, and later from the Father 
and the Son to the Spirit, source of our divinization? And could it not 
be that this participation in the divinity-source, this rhythm that makes 
the Son, then the Spirit, source with the Father, points out a certain 
Latin (and Alexandrian) Filioque??? These words, as will be seen in 
Chapter IIL, are in particular harmony with the Nyssian doctrine. 

The essential point 1s to interpret Palamas from the optic of Cap- 
padocian, and specifically Nyssian, theology, recognizing the mediating 


?" “I énergie n'est pas rayonnement impersonnel subsistant de soi. Elle est comme 
l'expansion de la Trinité dont elle traduit ad extra la mystérieuse altérité dans l'unité. 
C'est une «procession naturelle» de Dieu lui-même, qui éclate (au sens d'un éclat de 
lumière) du Père, par le Fils, dans le Saint-Esprit. Elle manifeste la « compénétration », 
la «périchorése» des Personnes divines qui se «compénétrent mutuellement de facon à 
ne posséder qu'une seule énergie»" (O. CLÉMENT, Byzance et le Christianisme, Paris 1964, 

.46). 
: x Cfr. JR. Meyer, Clarifying the Filioque Formula Using Athanasius’s Doctrine of the Spirit 
of Christ, Com(US) 27 (2000) 386—405. 

?5 Cfr. V. Losskv, The Procession of the Holy Spirit in the Orthodox Triadology, ECQ 7 
(1948) 48-49. 

204 “Si le caractère «monarchique» du Père comme principe unique du Fils et de 
l'Esprit est un caractére hypostatique absolument incommunicable, son caractére de 
divinité-source (de l'essence et des énergies), son privilége «fontal», pour reprendre une 
expression de la théologie latine, ne se communique-t-il pas au Fils, puis du Père et du 
Fils à l'Esprit, source de notre déification? Et ne serait-ce pas cette participation à la 
divinité-source, le rythme qui fait le Fils, puis l'Esprit, source avec le Pére, que désign- 
erait un certain filioque latin (et alexandrin?)” (O. CLEMENT, Grégoire de Chypre «De l'ekporese 
du Saint-Esprit», Ist. 17 (1972) 450). 
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role of the energy—in as much as activity —between immanence and 
economy. This 1s an essential mediation since can eventually give the 
possibility of participation in the eternal, without blemishing the perfect 
transcendence of God. 

J. Meyendorff affirms in fact, that “The distinction in God between 
«essence» and «energy»—that focal point of Palamite theology—is 
nothing but a way of saying that the transcendent God remains tran- 
scendent even as he also communicates himself to humanity”.*” 

If the energetic level however, were a sort of barrier or screen that 
impeded all access to intra- Irinitarian intimacy, then truly there would 
be no possible accord between Orient and Occident. One could at that 
moment speak of apophatic absolutism. Instead, “The Oriental patristic 
Tradition has never declared as unknowable this centre of the intra- 
divine life in as much as it considered as revealed and dogmaticized the 
order of the three hypostases in the unique nature".?* For this reason, 
Palamas uses both apophatic and cataphatic theology." 

The Palamite doctrine thus wishes to defend the possibility of a real 
and profound relationship with the Triune God, that 1s with the three 
Persons in a unique God, known in the experience of a personal rela- 
tionship and in [silent] prayer. This 1s in contrast to a direct and merely 
cognitive relation with the divine essence. For this reason, J. Meyendorff 
while commenting the AdA@/ itself, explains that the affirmation of the 
essential transcendence of God means that the presence of Jesus in the 
heart of the Christian “can never be other than a free act («energeia») 
of God who remains inaccessible in his essence". "? 

For historical reasons it is therefore correct to say that, from a practical 
perspective: “the fundamental opposition is situated in divergent concep- 
tions of the beatific vision and of mysticism"."? But from the strictly 
dogmatic perspective, Y. Congar is also correct when he individuates 
the profound cause of the divergence on the question of the energies 
in a different understanding of participation. For Palamas, even though 


205 


J. MEvENponrr, The Byzantine Legacy . .., p. 191. 

26 “La tradition patristique orientale n'a jamais déclaré inconnaissable ce foyer de 
la vie intradivine dans la mesure ot elle considérait comme révélé et dogmatisé l'ordre 
des trois hypostases en l'unique nature” (A. DE HALLEUX, Palamisme et Tradition, Irén. 48 
(1975) 484 ). 

207 Cfr IDEM, Palamisme et Scolastique, RTL 4 (1973) 428. 

208 “ne peut jamais étre autre chose qu'un acte («energeia») libre de Dieu qui reste 
inaccessible dans son essence” (J. MEYENDoRFF, St. Grégoire Palamas..., p. 45). 

29 *['opposition foncière se situe dans des conceptions divergentes de la vision bien- 
heureuse et de la mystique" (A. DE HALLEux, Palamisme et Scolastique, RTL 4 (1973) 412) 
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well versed in Aristotelian logic, participable signifies divisible—it was 
one of the central issues in the polemic with Barlaam:?" a notion of 
participation that is elementary and almost materialistic,"! due to a 
philosophical matrix of Neoplatonic origin. The Occident on the other 
hand reasons with Aristotelian- 'homistic?" categories, and a far more 
sophisticated conceptualization of participation plays the role of the 
Palamite distinction. 

However the position of Palamas cannot be fully appreciated if one 
does not consider his conception of €vundotatov, by which he seeks to 
express that the action of Christ, perfect God and perfect man, cloaks 
in eternity the temporality of the event, in as much as the movement of 
the divine nature can remain available in history, or above history, since 
the subject of action is immutable. 

The affirmation of this reality is not linguistically sumple, in as much 
as it touches the most profound roots of the relationship between natural 
and supernatural. The great Latin advantage is the development of the 
concept and term of distinction: in this case Greek must have recourse 
to more adjectives or adverbs to correct the radical nature of diapopé, 
as can be seen at Chalcedon with the four adverbs. Nevertheless, from 
the Latin side, the difference between distinction of reason and real 
distinction requires cautious application due to the separation that it 
might presuppose between the ontological and gnoseological levels. 
Oriental thought is highly sensitive to this possibility: for Gregory and 
the Greek world, the division between the order of knowledge and that 
of being is simply impossible.” 

The distinction thus wishes to protect from the danger expressed 
in modern terms by the Rahnerian umgekehrt:?'* if one spoke of no 


210 Cfr J. MEvENDoRrE, The Byzantine Legacy ..., pp. 172-174. 

?! Cfr. G. Pamirs, L’union personnelle avec le Dieu vivant. Essai sur l'origine et le sens de la grace 
créée, Gembloux 1972, p. 253. 

?? Cfr. Y. Concar, Je crois en l'Esprit Saint III, Paris 1980, p. 103. 

213 One can read the action of Justinian in the Council of Constantinople II analogi- 
cally: he promoted the reinterpretation in a realistic sense of the possibility, affirmed 
by Cyril, to distinguish the two natures of Christ in the hypostatic union: interpreting 
them not in an intellectualistic sense—as if it were an arbitrary distinction created by 
the mind—but in the sense of a correspondence between the order of knowledge and 
the ontological order, with the affirmation of the indissolubility of the two natures in the 
concrete unity of Christ (cfr. G. MAsPERO, La cristologia de Gregorio de Nisa desde la perspectiva 
del II Concilio de Costantinopla, Scr Th 36 (2004) 4—5). 

214 “Die «ökonomische» Trinität ist die «immanente» Trinität und umgekehrt" 
(K. Rauner, Der dreifaltige Gott als traszendenter Urgrund der Heilsgeschichte, in Mysterium Salutis 
II, Einsiedeln 1967, p. 328). 
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distinction between the divine activity in time and the eternal divine 
essence, the immanent Trinity would coincide simply with the economic 
Trinity.” 

For these reasons, if the distinction is understood in the sense pre- 
supposed by the translation of évépyeu by activity, and if it is situated 
in the relationship between O£oAoyío and oixovopío, one can say that 
it is already present in Nyssian thought," and presents no dogmatic 
difficulties.?" It would thus be auspicious, from both the theological 
and philological perspectives, to read and interpret Palamas from the 
perspective of the Cappadocian theology, from which he 1s explicitly 
inspired. As far as the application of this explanation to mystical phe- 
nomena,”"® despite the fact that Palamas invokes explicitly the Nyssian 
authority"? the discourse seems more difficult and transcends the limits 
and scope of the present study. In any case, it is fundamental to manifest 
the profound veneration for the reality of the fruits of sanctity which this 
spirituality has given for centuries to the Church, beyond any theoretical 
justification. The reality precedes the theological explanation. 


213 The Greek ontological mentality refuses this hypothesis so radically that it affirms 
simply that no nature can exist or be known without it possessing an essential activity, 
as Palamas writes, calling directly upon the authority of Maximus the Confessor (cfr. 
GREGORY Parauas, Triads, III, 3, 6; E. PERRELLA, Gregorio Palamas.. ., p. 908). For a more 
general reference, see T.L. Anasros, Essence, Energies and Hypostasis: an Epistemological Anal- 

ysis of the Eastern Orthodox Model of God, Ph.D. Diss., Yale University 1986, pp. 212-222. 

216 The parallel between Eunomius and Palamas, proposed by B. Pottier, does not 
seem at all obvious. He is taking up the affirmations of the article by J. Garrigues in the 
Ist. number of 1974. The criticisms of E. Moutsoulas in n. 90 also appear unjust (cfr. 
B. Portier, Dieu et le Christ selon Grégoire de Nysse, Turnhout 1994, pp. 140-142). 

?7 Tt is enough to remember that the question of the ‘energies’ was not even treated 
in the Council of Florence. It is nevertheless necessary to keep present that a great 
expert such as A. von Ivánka negates that a similar distinction can be traced back to 
Nyssian thought, even if the present interpretation of évépyei as activity, situated in 
the relationship between economy and immanence, does not contradict his position (cfr. 
E. von Ivánska, Plato Christianus, Einsiedeln 1964, 430—432). 

218 A. von Ivanka distinguishes Hesychasm, as a method of prayer, from Palamism, 
as theological explanation (cfr. E. von Ivánka, Hellenisches im Hesichasmus. Das Antino- 
mische der Energienlehre, in Epektasis: Mélanges patristiques offerts au Cardinal F. Daniélou, Paris 
1972, p. 491). 

219 Cfr. GREGORY Patamas, Triads, II, 3, 27 and III, 3, 4-5; E. PERRELLA, Gregorio 
Palamas..., pp. 664 and 902-906. Palamas explicitly cites the Nyssian commentary to 
Stephen’s martyrdom, who full of the Holy spirit sees the glory of God, as affirmed in 
Acts 7.55 (cfr. InSStel, GNO X/1, 89-91). Cfr. also J. MEvENDonre, A Study..., p. 172. 
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a. The Ad Ablabium 


Once it is affirmed that the name of God refers to activity and not to 
nature, Gregory must then explain why one does not speak of three 
gods as one speaks of three men for those that have the same profes- 
sion. The reasoning is as follows: 


For men, even if they exercise in much the same activity (évepyetas), 
complete their own affairs separately, each one alone, without participating 
exactly, in the proper activity, with those that exercise the same profession. 
For, even in the case of different orators, the profession, which is one, has 
the same name in the different orators, while those that exercise it act 
each one alone, one and the other pronouncing discourses in their own 
way. Therefore among men, the activity of each being divided inside the 
same profession, one speaks in a proper way of many men, since each 
one is separated in a proper environment, according to the particular 
conditions of activity??? 


Men act each for their own affairs in the sphere of the different pro- 
fessions. Each one decides for himself and follows his own will in the 
particular realm of his own activity. But for God it is not thus: 


On the other hand, regarding the divine nature, we have not learned 
that the Father accomplishes something by himself, in which the Son does 
not participate, or that the Son in his turn operates something without 
the Spirit. But every activity (évépyeia), which from God is propagated 
to creation and is called according to the various conceptions, has origin 
from (&k) the Father, continues (npóetou by means of (01x) the Son and is 
accomplished in (év) the Holy Spirit. For this reason the name of activ- 
ity 1s not divided in the multiplicity of those who act, since the care of 
something is not exclusive to each one in particular. But all that is real- 
ized, regarding either our providence or the economy and order of the 
universe (npóg thv TOD TAVTOG oikovoptov xoi o001001v), is realized in 
a certain manner by the Three, but they are not in fact three the things 
that are realized.” 


220 OTL üvOporot név, Küv n oot évepyetac oi nÀovec, kað’ éwvtdv Éxoiotoc 
Gmotetaypéveng évepyet TO npoxeípevov, ovdev énikotwovüv £v ti kað’ &xvxóv évepyeig 
npoc tods tò loov envmdevdovtas: ei yep xoi nÀetovec eiev oi prytopes, tò uèv envthoev ua 
8v öv tò adtd év toig nAeí(ociv voua Éyeu oi 68 uetióvteçs kað’ éavtòv Ékootov 
évepyobow idias Pntopevov ó Seiva Kai iOtog 6 étepog: odKodv év uèv tots &vOpónoic, 
éneiOTi] OLAKEKPILLEVN &otiv T év toig MDTOIS éMITHOEDUGOL EKGoTOD évépyela, KUPIO 
nodol òvouáovtar, £kÓotoo AdTHV eig iðiav TEpLypAgTV KATH TO iðtótporov THs 
évepyetas &noteuvouévov tov GAXov- (AdAbl, GNO III/ 1, 47, 11-21). 

21 ari òè tis Octo mboews ody ota éucBopev Sti ó nathp noret vi kað’ Exvtdv, 


54 CHAPTER ONE 


The Father, Son and Holy Spirit have a unique activity that has as 
source the Father, is made to progress by the Son and is fulfilled by 
the Holy Spirit. For this the activity is one and is not divided into 
three. In fact, if we think of the life of grace, we see that it is one and 
that there are not three lives. It is a unique life that was given to us 
“by the Father and by the Son and by the Holy Spirit^;?? that is, it is 
completed by the Holy Spirit, 1s prepared by the Son, and depends on 
the will of the Father? 

Gregory is inserted into his favorite dogmatic, and spiritual, sphere. 
One can note how he moves from one Trinitarian formula to the next, 
explicitating in one that which is only implicit in another, thus forming 
a stunning picture of perfection and equilibrium. 

He continues in his demonstration: 


Therefore, in conformity with that which has been said, the Holy Trinity 
does not accomplish every activity separately according to the number 
of the hypostases, but generates a unique movement and a unique com- 
munication from their good pleasure, which from (éx) the Father through 
(51é) the Son they direct towards (npóc) the Spirit. Thus we do not call 
three vivifying Beings Those who actuate the unique Life (Gov), nor 
three good Beings Those whom we contemplate in the same goodness, 
nor do we name in the plural all the other attributes. In the same way 
we cannot even call three Those who actuate, united and inseparably, 
with reciprocal action, this divine power and activity or supervision, in 
both us and the whole creation. ”* 


od ui] ovvegérteton 6 vióc, Ñ náv ó vidc istaCdvtme évepyet «1 yopic TOD nveouoxoc, 
à&AXXà nica Évépyev T1 OedOev émi thy Ktiow SujKovoa xol KATH Tas noAvtpónoug 
évvotas dvopaCopévy &x TATPOs KQopLEtar Kai ià Tod Vi0d npóstot kai Ev TH MVEDLATL 
TO yim teAelodtat. iÒ toto eig 10 NANBO0s tv évepyoóvtov tò Óvopa Thc évepystog 
od diaoyxiCetar, Ott OdK ànotetayuévn EKKOTOD Kai iOuxGovoG otv N nepi TL OTOVON: 
GAN’ önep àv yivntor tõv eïte eig thv HLEtépav mpdvoiav qOavóvtov eite npóg thv 
100 NAVTOS oikovoiav koi ototaotv, 51% TOV THLO@V uèv Yivetar, Od UV tpia oti TH 
ywópeva.. (Ibidem, 47, 21—48, 8). 

222 8K natpòç KAI VIOD koi nveóuatoç &ytov. (Ibidem, 48, 13-14). 

75 ^ oot Gon Kal nape toO G&yiov xveonorog évepyeitou xoi napà toO viod 
&tou&Gecoa kai tç TOD xotpóg EEFintar BovAnoews. (Ibidem, 48, 17-19). 

24 Enei totvuv kað’ ópoiótqto. tod eipnuévou n&oav évépyeiav od ówpnuévog 
évepyet Kate Tov t&v onootéoeov àpiOuóv fj å&yia vpikc, GAAG uia vi yivetar to 
&yo 090 OgAfuotog Kivnoic te Kai 6uk6ootc, £k TOD notpóc Sie TOD vioO npóc tò nveðua 
ówGoryopévn, ws od A£youev tpetg Cwonorods tovc thv uto évepyodvtas Conv oddé tpeis 
GyaBods tods év «fj adt åàyaðótntı Ozopovuévouc o068 TH Ada návta TANODVTLK@G 
sEayyéAAouev, ots oùðè tpeig óvouóGew vváueða totg thy Ocixiv tabtyv ňtor 
énxontichy Sbdvoty te Kal Evepyetav ovvniuévog Kai KSiaKpitas dv’ GAAHA@V &o fiiv 
TE Ko rong Ths Ktioews évepyodvtac. (Ibidem, 48, 20-49, 7). 
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This is a unique movement (ktvnoic) that starts from the Father, 

passes through the Son and terminates in the Holy Spirit: the three act 
following the movement of a unique will each through the other (6v 
&AXXRXov). The source is always the Father, the intermediary position 
always that of the Son, that which perfects and concludes is always the 
movement of the Holy Spirit. 
The apex of the treatise is here: the Nyssian presents the inseparability 
of the economy and immanence explicitating the connection between 
the ‘energies’ and Persons. ‘Trinitarian perichoresis becomes the keystone 
of dogmatic construction. 

Gregory then passes, as usual to Biblical argumentation: he starts 
from the demonstration that to be judge of all the earth belongs both 
to the Father and to the Son, resolving the apparent contradiction 
between Gn 18.25 and Jn 5.22. In fact the Father judges in the Son, 
who separates in nothing from his will.” But Gregory adds, citing 
Is 4.4 and Mt 12.28, the Son judges in the Spirit of God.”° 

In this way every divine activity and every attribute follows the law 
of this unique intra-Trinitarian movement. Every operation of God, 
whether it regards the cosmos, men or angels," is and remains one 
and does not fragment into three. Nevertheless three are the subjects 
that intervene, each according to his proper personal mode of being. 

Finally Gregory concludes: 


Therefore, every good reality (npàvypo) and every good name, depending 
on the power and will without principle, are carried to completion in the 
power of the Holy Spirit by means of the Only Begotten God, without 
interval of time or of space, since there does not exist any duration in 
the movement of the divine will from (&xó) the Father through (815) the 
Son to (ri) the Spirit, nor is it thinkable; and one of the good names 
and good concepts is that of Divinity. Thus it would not be reasonable 
to divide the name in a multiplicity, since the unity in activity impedes 
the plural enumeration.” 


225 Cfr ibidem, 49, 8-18. 

?5 Cfr. ibidem, 50, 4-12. 

227 Cfr ibidem, 50, 13-51, 15. 

28 Bi dh nav ó&yoOóv npàyuo Kai dvoue tfjg &vepyov Ouvéueóg te xoi BovAfis 
&Enupévov v th Óvvóáuei tod mvedpatog bi tod povoyevots eod Oxpóvog xoi 
GSIKOTATHS £ig TEAEiMoW üyevot, ObdSELIaS napatéoewç £v TH TOD Beiov BovATLatog 
KWHOEL &nó TOD RATPOs 61 TOD Vi0d Eni TO nveðua ywopévng Tj voovuévng, Ev 62 TOV 
&ya8Gv dvopctov te xoi vonuátav Kai ù Ogótnc, odK ðv eikótoc eic nAfjQog tò övoua 
Siaxé0rt0, tis Kate thv évépyetav EvdtH TOS xoXvobong thv RANOvovtKHV &noptOunow. 
(Ibidem, 51, 16-52, 2). 
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Thus one cannot speak of three Gods, since God is a name of divine 
activity which is unique in the Trinitarian perichoresis. It is therefore 
necessary after having ulteriorly clarified the unity of action, deepen the 
connection between Trinitarian action and immanence, interrogating 
as to whether the ‘Trinitarian formulas regard only the economy, or if 
they are also reflections of the divine immanence itself. In a second 
moment, it is necessary to ask what happens to man who is image of 
the Trinity. This is to interrogate as to the relationship between human 
action and that of the Father, the Son and the Holy Spirit. Finally, as 
is right for the /ast things, we should analyze the value of the Nyssian 
reasoning for eschatology. 


b. Unity of Action 


The argument of the unity of action of the three divine Persons is a 
key one for the whole of Gregory’s theology. S. Gonzalez affirms that 
“one hardly finds any important work in which he does not speak at 
times of the unity of operation".?? The frequency itself with which 
Gregory makes use of this argument is a sign of its importance. 
G. Isaye continues further: “one could even ask if this is not his argument 
of predilection".?? L. Mori defines it even as “his battle horse”.”*! 
The Nyssian founding principle is that those that have one activity 
(évépyeta), have necessarily a unique power (60voquc), and those that have 
the same power and activity, have necessarily the same nature (o616).? 
The idea is already present in Greek patristics,? but for Gregory it 


229 "Apenas hay obra importante en la cual no hable alguna vez de la unidad de oper- 
ación” (S. GonzALEz, La identidad de operación en las obras exteriores y la unidad de naturaleza 
divina en la teología trinitaria de S. Gregorio de Nisa, Gr. 19 (1938) 281). 

280 “Et méme on peut se demander si ce n'est pas là son argument de prédilection” 
(G. Isave, L’unité de l'opération divine dans les écrits trinitaires de S. Grégoire de Nysse, RSR 27 
(1937) 423). 

7! L. Mort, La divinità dello Spirito Santo in S. Gregorio di Nissa. Le operazioni divine. La 
santificazione in particolare, in Atti del Congresso Teologico Internazionale di Pneumatologia I, Rome 
1983, p. 166. 

732 Oy dé f| évépysia uto, xoi fj Sdvapts névtoçs T] orti] tovtov &otiv: nico. yàp 
evépyera. Suvdipeds got dnotéAcoua. Ei odv Kal évépyew Kai G0voquc uia, rác ~otw 
ETEPOTNTA UGEWS vofjoot év otc OddeLiaV KATH thv 60voqiiv te xod évépyevov õtagopàv 
&&evptokonev; (DeOrDom, GNO VII/2, 41, 6-10). 

735 Cfr. IRENEus oF Lyon, Adversus Haereses, 4, 20; SC 100/2, pp. 640-641; ATHA- 
NASIUS, Epistula ad Serapionem, 28; H.G. Oprrz, Athanasius Werke, 11/1.5, Berlin 1940, 
pp. 178-180; Dipymus, De Spiritu Sancto, 17, 32, 36, PG 39, 1049BD; BASIL or CAESAREA, 
De Spiritu Sancto, 16, 38; SC 17, pp. 174-180. 
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assumes a fundamental importance in the confrontation with Eunomius. 

Even if it is in a more polemical context, the AdEust had as central 
argument the unity of action. The same principle is enunciated here 
with great clarity: 


Therefore, if we see that the activities (évepyetac) performed by the 
(évepyovupévac napà) Father, by the Son and by the Holy Spirit differ one 
from another, based in the diversity of activities, we conjecture that also 
the natures that perform them are diverse. In fact, it is impossible that 
those realities that are separated from each other by natural principle 
(Kate TOV tfjg MdoEWs Adyov) coincide with one another in the form of 
activities (fire does not produce cold, nor ice heat), but according to the 
differences of natures the activities [performed] by them are also sepa- 
rated one from another. Instead, if we conceive as unique the activity of 
the Father, of the Son and of the Holy Spirit, [an activity] which 1s not 
distinguished nor changed in any of them, then it is necessary to infer 
the unity of nature from the identity of activity? 


S. González observes that “Gregory considered this argument so effica- 
cious that he wielded it as a two-edged sword, on one side to reduce 
to unity the exaggerations of tritheism, on the other side to be able to 
extend the divinity to the third Person, against the Macedonian her- 


esy".?? This also explains its diffusion in the Nyssian works. 


As can be seen in the AdADI,^ unity of action is strongly affirmed 
both for visible creation and for the angels (n&oo tío oioOntf] te xoi 
orepkóopiog).? Clearly, in conformity with Scripture,” one notes an 
insistence on the role of the Son in creation, but also nothing is done 


234 odkodv &Xv tóouev Siapepovous GAANAWV tàs évepyetog tàs TAPE TOD notpóg 
TE Koi TOD vio0 Kai Tod &ylov mvebuatog évepyouuévog, Šiapópovç civar Koi THC 
évepyovoas qoot éx tfj; Etepdtntog TOV Evepyel@v otoyaCéucBa. odd yàp évõéyetar 
tà Sieotata Katd tov tic boews Adyov npòç tò TOV évepyeibv eióog GAANAOIG 
ovvevexOfivar (odtE wüxet tò np odtE Deppaiver ò KPHGTAAAOS), GAAG TH TOV PdCEwV 
SiapopG ovvdiayopiCovtar dn’ GAANA@V kai ai Tap TodTwV Evépyetat. £v 68 utov 
voricopev thv EVEPYELAV TATPOG TE kai VIOD kai TVEDUATOS &yiov £v unåevi 6wpépovoóv 
ti Tj xapoA&coovcav, Gv&yKN TH TavtOTHTL Tig Evepyetug TO NvOLEVOV tfjg qooeog 
ovAdoyiCeoBan. (AdEust, GNO III/1, 11, 3-15). 

?55 “Por tan eficaz tenía Gregorio este argumento que lo manejó como espada de 
doble filo, por un lado para reducir a la unidad las exageraciones del triteísmo, y por 
otra parte para hacer extensiva la divinidad a la tercera persona en contra de la herejía 
macedoniana” (S. GONZALEZ, La identidad de operación . . ., p. 285). 

236 Cfr. AdAbl, GNO III/1, 51, 1-2. 

287 Cfr. RCE, GNO II, 336. 

28 Cfr. Jn 1.3 and Col 1.16. 
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by the Father without the Son.?? In this manner, it is the Father, the 
Son and the Holy Spirit who, in the unity of their activity, govern the 
world through divine providence.?"? 

The same thing happens in respect to life of the Spirit, which is 
given to us through Baptismal grace.**! Each one of the three Persons 
is said to be Gwonoiodvta, without the possibility of speaking of three 
Goonotobvzec."? The same is true for the pardon of sins?? 
salvation in general.?'* 

One can thus conclude with S. González that: "According to Gregory 
of Nyssa, both the common operations, and those said to be appropria- 
tions, are one effect alone in whose production the three divine Persons 
intervene in equal manner"??? 

Nevertheless one cannot affirm that the three Persons remain indisün- 
guishable in action. Each intervenes in the unique movement according 
to his personal characteristic. The definition of évépyewx as gboews 
xivnoig is particularly useful here: it has been seen that the évépyewx 
multiplies according to the natures, as in Christ, following the first 
term of the formula. The second term however opens to the personal 
dimension. This can explain also the difficulties that the energies and 
will have encountered in the history of dogma, in as much as they can 
be interpreted either in the light of nature, the first term, or in that of 
the person, the second term. This is close to the distinction of modern 
philosophy between volonté voulante and volonté voulue. 

The fact that the three Persons intervene in the unique Kivnotc 
according to their proper personal characteristics is expressed by 
Gregory through the Trinitarian formulas. He does not limit himself to 
the éx natpóç te kal vio xai nvevuatoç Gyiov, of the RCE, which 
only juxtaposes the three Persons, and is the least frequent schema. 
Instead, by far most common is the schema éx natpog—dv’ viod—év 


and for 


39 Cfr. RCE, GNO II, 362. 

%0 Cfr. CEI, GNO I, 147-148. 

?" Cfr. RCE, GNO IL, 379. 

?? Cfr ibidem, GNO IL, 382. 

23 Cfr. DeOrDom, GNO VII/2, 260, 28-30. 

%4 On the role of activity-energy in the defense of the divinity of the Holy Spirit, see JJ. 
VERHEES, Die ENERGEIAI des Pneumas als Beweis für seine Transzendenz in der Argumentation 
des Gregor von Nyssa, OrChrP 45 (1979) 5-31. 

?5 “Según Gregorio de Nisa, tanto las obras comunes come las llamadas de apro- 
priación, son un solo efecto en cuya producción intervienen por igual las tres personas” 
(S. GoNzÁLzz, La identidad de operación . . ., p. 291). 

%6 RCE, GNO IL, 336. 
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nv£opatt which appears continually in the AdAbl. In the AdMac for 
example, we find: ¿k matpog &pxouévnv Kat dU viod mpotodoav koi 
èv nvebpocct å&yio veAewvpévnv.? 

As is evident from the AdAbl itself, the prepositions can vary, even if 
the ói& of the Son remains always unvaried. 

The inversion of order is also interesting, when the Trinitarian order 
is contemplated from below, that is from the perspective of human 
knowledge as can be found in the AdMac. It recalls immediately in its 
symmetry the divine missions: 61 tod nvevuatoç...ðıà Tod viod mapa 
100 rotpóc.?*? 

Thus, for the Nyssian the activity of the three Persons is always 
unique, without this unicity veiling the personal characteristic of each 
one. This is possible since the Persons act 6v GAANA@v,?"? and this in its 
turn is possible because they act one with another, that is £v GAANAOIG 
àupótepa and pet’ GAANA@V.* The unity of action is nothing other 
than the economic reflection of the perichoresis, in which the three 
Persons are united without being confused, co-present one to another 
in reciprocal love. 

One should note that the term mep1y@protg does not appear in the 
Nyssian works. It is used for the first time in a Christological context 
by Gregory Nazianzen,?! and only much later in the Trinitarian realm 
by the Pseudo-Cyril, between 657 and 681.?? 

Nevertheless the theological concept is clearly enunciated by Gregory 
of Nyssa, who does not show any sympathy for the term meptyopnotc, 
perhaps due to the physical connotation that was connected with it in 
the Stoic school.?? 

The Nyssian doctrine is developed above all on the texts of Jn 10.38 
and 17.21. In particular one finds the clear and concise affirmation 
that each of the divine Persons contains the others and is contained 


%7 AdMac, GNO III/1, 100, 9-11. It is found also in Ep 24, GNO VIII/2, 77, 4-6 

?5 4dMac, GNO III/1, 106, 23-24. The formula, also referring to supernatural life, 
found in AdAbl, GNO III/ 1, 48, 17-19 is similar. 

?9 Cfr. AdAbl, GNO III/1, 49, 6-7. 

?9 Cfr. CEMI, GNO II, 177, 3-4. 

7! Cfr. GREGORY NAZIANZEN, Epistula 101, 6; SC 208, p. 38. 

?? Psgupo-CvniL, De Trinitate 10, PG 77, 1144B. For a general reference to the his- 
tory of this Trinitarian term, see G.L. Presticr, TIEPIXQPEQ and IIEPIXOPHZIS in the 
Fathers, JThS 29 (1928) 242-52; Inem, Co-Inherence, in God in Patristic Thought, London 
1952, pp. 282-301. 

33 Cfr. D.E Srramara, Gregory of Nyssa’s Terminology for Trinitarian Perichoresis, VigChr 
52 (1998) 257—258. 
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in turn (&ÀAà GAANA@V ONL yeyovévat SeKtiKOds koi xopntucooc), 
in such a way that: 


Therefore the Father, the Son and the Holy Spirit are always recog- 
nized in the perfect Trinity, in intimate connection and reciprocal union 
(&xorob0ac te Kai ovvnuuévoc... uev AAAA). 


All flows from the intimacy of the Trinity and the unity of action is 
the consequence of the immanent perichoresis: activity flows forth 
from intimacy. 


c. Economy and Immanence 


In Arian theology, the generation of the Son automatically implied 
subordination. Being generated, the Son had necessarily to be subor- 
dinated. For this reason, if one places in doubt that the action of the 
Son in time—the economy—is anchored to the immanent mode of 
being of the second Person, the whole strength of the argument against 
Eunomius is lost. The Word must be the perfect Image of the Father 
also in his action.” 
Commenting the Johannine prologue, Gregory says: 


The Father is principle (&pyn) of all things. But it is proclaimed that the 
Son is also in this principle, since he is by nature that which the prin- 
ciple 1s. In fact, God is principle and the Word that 1s in the principle 
is God.” 


Thus the Father and Son are inseparable: 


The Son is in the Father, as the beauty of the image is in the form of 
the model (év «fj &pxevóno popofi), and the Father is in the Son, as the 
exemplary beauty (tò mpwtétumov xéAAog)is in its own image. While 
with the images made by the hand of man, there is always a temporal 
distance between communicated image and model, in this case however, 
the one cannot be separated from the other.?* 


>t HAAG CAANA@V ONL yeyovévar SextiKod;s Kai YopNTLKOds: (AdArium, GNO III/1, 
82, 28-29). 

55 oóxoQv dkoAo000c te xoi ovvnuévog 6 TATHP xoi ó vióg xoi tò AVEDA tò Gyvov 
Gel pet’ &AANAov ev TeAeta th «puoi yvopigovtor (AdMac, GNO III/1, 98, 28-30). 

°° Cfr. C. SCHÖNBORN, Licéne..., p. 46. 

2 apxn 68 tod mavtos ò noth. GAN dv ki &pxfi vorm xoi ò vids eivot KEKNPUKTOL 
&xeivo Ov KATH thv Odo, Onep EoTiv f] &pxń. Beò yàp f| åpxh kai ó év TH (ipfi àv Aóyog 
Oedc éotw. (CEI, GNO II, 193, 23-26). 

EU uev vióc év tÔ nocpt, Òs 10 Ent tiG eikóvoc Kk&A Aoc èv th &pyxevóno uopoĵ, 
6 6& nathp év TO VIO, og Ev tfj eikóvı éavtoð tò npotórunov Kk&AAog. GAA’ mì LEV 
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The Son not only possesses that which the Father possesses, he possesses 
the Father himself. Therefore the name Father signifies two Persons, 
since the idea of Son follows spontaneously on the idea of Father. In 
such a manner, in saying Father, our faith pushes us to think of the 
Father with the Son.?? The same is said of the Holy Spirit, who is 
inseparable from the Father and the Son.*°! 

In this sense the Nyssian collocates human paternity and filiation 
to divine paternity and filiation. Thus divine filiation is at the heart 
of his theology;"? in fact, in the struggle for the consubstantiality of 
the second and third divine Persons, he affirms that it is properly the 
name of Son that best guarantees the communion of nature of Christ 
with both God and men. For this he is said Son of Man, indicating that 
he is from human nature, and Son of God, indicating that he is of the 
divine nature:?? 


And it is exactly this word that is the strongest defense (6mAov) of the 
truth. In fact no other name indicates as much the Mediator (uegotenv) between 
God and men,” as he is called by the great Apostle, as the name of Son. 
For it is applied equally (koxà tò tcov) to either the divine nature or to 
the human one. It is in fact the same who 1s both Son of God and had 
become Son of man in the economy (kat’ oikovoptay), to unite in himself, 
through the power of the communion [of natures] (th mpog &kótepov 
xowovio) that which in nature had been separated.? 


TOV ZELPOKUNTOV eikóvæv 6 de uécov xpóvoc ihv petoAnoBeioay uopeiv nO TOD 
npototürou révtoç Sttotnow, éket õè o0k Éott xoptcot tod &xépou tò Etepov (CE I, 
GNO I, 209, 8-14). 

259 6 yap TÅVTA tà TOD TATPÒG Éyov Ev EXT OdK Zotiv 6 TL TOV TOD TATPÒG OdK Exel. 
et Of névta exer év EaVTS xà natpa, uA Xov Sé koi KDTOV TOV TATEPA, MEVTOS LETC 
100 natpòç koi TOV TOD ratpòç čov tò BANG év Exvt@ Éxev tò natpdov. (CE TI, GNO 
I 288, 19-23). 

260 Cfr. CEI, GNO II, 81, 3-4 and CE II, GNO I, 208, 11-14. 

21 ote xopioOfvar tod Beod év à gotw À 100 Aóyov 10d Oeod à naponoapret (OrCat, 
GNO III/4, 13, 6-8). 

?? Cfr. G. Maspero, OEOAOTIA, OIKONOMIA e IXTOPIA: Za teologia della storia di 
Gregorio di Nissa, «Excerpta e dissertationibus in Sacra Theologia» 45 (2003) 421. 

28 Cfr. CELI, GNO II, 35, 5-12. 

264 1 Tim 9, 5, 

265 Kai tò uéyiotov Tig &AnOeiac ónAov o0toc ó Adyos EotIV. TOV yàp LEGitTHV BEeod xoi 
&vOpónov, xoc dvóuaocev ó Léyas &móotoAoc, OdSEéV OUTS Gc Tò TOD vio Os(kvuootw 
övoua, exatépa qoe, tH Veta te Kai &vOponivn, katà tò toov égapuoGópevov. 6 yàp 
aùtòç Kai Beod vidg oti Kat vióg &vOpánov Kat’ oixovopíov éyéveto, ivo. TH npóg 
EkGTEpOV koivævig Ot EXVTOD ovvówym tà SieotHta ti gvboe. (CEMI, GNO II, 35, 
12-19), 
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By the unique mediation of Christ human filiation and divine filiation 
are united forever in the Person of Christ himself, Only Begotten Son 
of the Father.” The passage is quite theologically dense, also for the 
sphere of the sanctification of man, which for Gregory is nothing other 
than being truly sons of God. It is the power of the divinity, which 
Christ possesses by his communion with the nature of the Father, that 
unites the two natures in Christ. It 1s this union that heals the lack of 
union that is found in man on the horizontal level. Thus the horizontal 
level is founded on the vertical level, in a double movement that recalls 
the Cross.?? 

The central category for the Son is uecteto, which for Gregory is 
inseparable from his *mode of being God", that is from his being a 
Person. In a passage which will be treated in Chapter III, the Nyssian 
distinguishes in the immanence the three Persons to defend himself of 
the accusation of confusing them in a unique principle, as if this were 
a sort of return to rigid monotheistic Judaism: 


And in that which originates from a cause we perceive another differ- 
ence: one thing is to be immediately (npooey@c) from that which is first 
(èk tod npótov), another is to be through (016) that which is from the 
first immediately. Thus to be the Only Begotten remains incontestably 
in the Son, and there is no doubt that the Spirit is from the Father, since 
the mediation of the Son (rfjg tod viod ueottetog) maintains in him the 
being of Only Begotten, and does not exclude the Spirit from a natural 
relation with the Father.?*? 


This intermediate position in the Trinitarian immanence is conserved in 
the economy, in the mission: Gregory uses the same term, peorteia, for 
both the Son in immanence and for the Christ in the economy.” 


266 Tt is interesting to observe that in the Council of Chalcedon it is repeatedly said that 
Christ is perfect (téAe1ov) in divinity and perfect in humanity, that he is truly (&«AnOs) 
God and truly man, that he is consubstantial (ón000610v) to the Father according to the 
divinity and consubstantial to men according to his humanity. But his eternal genera- 
tion and his generation in time are expressed by the unique participle of yevvnO£vro, 
which is not repeated twice, so as to underline the continuity between procession and 
mission (Cfr. G. ALBERIGO ET AL. (ED.), Conciliorum Oecumenicorum Decreta, Bologna 1973, 
p. 86, 14-31). 

27 The Nyssian appreciates and explicitly treats this theme (cfr. J. DANIÉLOU, Le sym- 
bolisme cosmique de la Croix, MD 75 (1963) 23-36). 

795 kai TOD && aitias övtos náv ğAAnv Sagopa évvoobpev: TO LEV yàp TPOGEXAs xk 
TOD TPHTOD, TÒ 02 S16 TOD TPOGEYHs £k TOD npótov, HOTE koi TO povoyevèç åvaupiBorov 
&ri Tod vio LEveLv, koi tò £x TOD MATPOG eivou TO nveOpuao. uh KUOLBEAAEL, Tis TOD viod 
HEOLTELAG xoi ADT TO povoyevèç PLAATTOLONS koi TO nvedua tfjg PLOIKTIG TPdG TOV 
Tatépa oxéoeoc uh aneipyovons. (AdADI, GNO III/1, 56, 4-10). 

269 Cfr. InIllud, GNO HI/2, 21, 15 and RCE, GNO II, 374, 10. 
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Further the correspondence in the use of tå is remarkable, to 
which we will return in Chapter III: in the variety of formulas used 
by the Nyssian, the prepositions that express the action of the Father 
change (&nó, &k), maintaining always the idea of origin, and those of 
the Spirit (èni, mpdc, év), maintaining the idea of term or perfection, 
but the preposition for the Son is always 614. 

Thus the Father is the unique origin of ‘Trinitarian action as he is the 
unique origin and source of the Trinity itself. And the Spirit carries to 
completion and perfection this movement, which starts from the Father 
and is made to progress by the Son, just as his personal characteristic 
consists in being the bond of the immanent dynamic in intimacy of 
the three Persons. The personal mode of being of the Holy Spirit will 
be analyzed in Chapter III. 

The Trinitarian formulas refer to the unique economic activity of the 
Trinitarian Persons, but it is evident that each of them enters into the 
unique action according to his own personal characteristic: the Father 
is source, the Son 1s mediator, the Spirit carries to perfection and closes 
the Trinitarian dynamic, both in the economy and in immanence. Thus 
with the words of G. Isaye: “the mention of the personal properties 
becomes an incontestable affirmation of the unicity of operation"??? 
S. González observes that, while not being exclusive, the privileged 
schema in the Nyssian Trinitarian formulas is £k-Oi-év, the language 
of which can already be found in the New Testament." He continues: 
“But the most interesting thing of this schema consists in a certain 
analogy that exists between this formula and the others that refer to 
Trinitarian immanence”.’” 

The unique action is born in fact from the unique will. In CE II 
Gregory uses the image of the mirror:’” the will of the Son follows 
the unique movement (Beňńuatoç xtvnow) initiated by the Father, as 
an image of a mirror. In this way the second Person of the Trinity 1s 
immediately and inseparably coordinated to the first (&iéocg te Kat 
&Otxotétoc ovvdiatiBecBo1 tH notpi). And the Son is not passive in 
this movement, in fact: 


?? “Ja mention des propriétés personnelles devient une affirmation incontestable de 
l'unicité d'opération" (G. Isavg, L’unité de l'opération . . ., p. 439). 

27! Tn particular: 1 Cor 8.6; 12.13 and Rm 11.36. 

272 “Pero lo más interesante de este esquema está en cierta analogía que existe 
entre esta fórmula, y aquellas otras que se refieren a las operaciones intratrinitarias” 
(S. GoNzÁLEz, La identidad de operación . . ., p. 294). 

73 Cfr. GEIL, GNO I, 288. 
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The Father wanted something, and the Son who is in the Father, had 


the same will as the Father, or better yet, he himself has become the 
Will of the Father?" 


And this making of himself the will of the Father is properly the being 
of the Son. “That which in the eyes of the Arians, is the proof of the 
subordination of the Son to the Father, that is his action in obedience 
to the Father, his instrument role in his regard—is precisely that which 
is revealed as the mystery of the communion of the divine Persons".?? 
It is obedience itself that becomes for us image of the Father, since it 
is not extrinsic obedience, but reaches to being itself: obedience is the 
mode of being itself of the Son, that is his Person. For this the unity 
of will does not exclude personal difference, but rather founds it. 

The Arian error is exactly that of confusing the personal order with 
the substantial order. Scripture itself speaks of a tó&g: the Father is 
before the Son, who on his turn precedes the Spirit. But that says 
nothing of a possible difference of nature. It is only the relationship 
of origin. 

“The Son has the same nature as the Father, he has one will with 
him. But he has them in as much as Son, according to the proper mode 
of his being Son. This mode of existing (tpónoç tfjg on&p&eoc) is at 
once the origin of each hypostasis and its manifestation. The Son is 
image of the Father since he is born from him and acts in all as Son. 
Thus the manner in which the Son is the perfect image of the Father 
is clear: in that he serves the design of the paternal will; for that 1s his 
mode of being the obedient and loving Son, who renders visible for 


us the goodness of the Father".?" 


7^ ABEANGE tı ó nocti]p Kai 6 ev tQ natpì Ov vidg eiye tò BéAnpa tod nortpóc, UGAAOV 
Sé adtdg 100 natpòç éyévexo énya. (CE IL, 1 , 288, 17-19). 

75 “Ce qui, aux yeux des ariens, est la preuve de la subordination du Fils au Pére, 
à savoir son agir obéissant au Pére, son róle instrumental par rapport à lui, cela pré- 
cisément se révèle dés lors comme le mystère méme de la communion des personnes 
divines” (C. SCHÖNBORN, L'icóne..., p. 49). 

278 “Le Fils a la méme nature que le Père, il a une seule volonté avec lui. Mais il les 
a en tant que Fils, selon le mode propre de son étre de Fils. Ce mode d'exister (tpóroç ts 
brép&eoc) est à la fois celui de l'origine de chaque hypostase, et celui de sa manifesta- 
tion. Le Fils est l'image du Père parce qu'il est né de lui et parce qu'il agit en tout comme 
Fils. Ainsi apparait clairement la manière dont le Fils est l'image parfaite du Père: en ce 
qu'il sert le dessein de la volonté paternelle; car tel est son mode d'exister de Fils obéis- 
sant et aimant, qui nous rend visible la bonté du Père.” (Ibidem, p. 50). On the (limited) 
value of the Cappadocian use of the expression 1pónog tfjg ox&pGeog in the Trinitarian 
context, see L. Turcescu, Gregory of Nyssa..., pp. 103-106. 
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His mode of being God is thus to be Son. But a Son accomplishes 
perfectly the will of his Father and is not preoccupied with anything 
but to give him all glory. 

Eunomius objects then, that this obedience of the Son is nothing 
other than a necessity, that 1s that the nature itself of the Son is obedi- 
ence.?" But if this were so, the Son would be inferior even to men, who 
are free. Gregory thus distinguishes the human obedience of Christ in 
his Passion from this divine obedience. The role of the Son in creation 
on the other hand shows his divinity. In fact the vY abtod indicates 
the very mode of being Son, of being the Image of the Father, who 
in his turn acts and 1s known exclusively per Filium. 

Thus only if the dv’ avdt0d of the economy is prolonged in imma- 
nence does Gregory have a true response to Eunomius. In the contrary 
case, either one makes of the Son and of Christ two different beings, or 
one reduces the Son to the economic level. It is worth noting that the term 
ueoteto was not used without danger in the Neoplatonic context in which 
Gregory moved, as J.-R. Bouchet has noted.?? The only mode to avoid 
confusing the mediation of Christ with the hierarchy of subordinating 
and subordinated mediations presupposed by the theology of Euno- 
mius, was to indissolubly unite the immanent peotteta of the Son to 
his economic peoiteta. Thus the missions are conceived as extensions 
of the processions, and there 1s no separation nor confusion between 
natural and supernatural. 

"In truth, that which the Son has revealed to us of himself is pro- 
foundly paradoxical, that is that he is in all obedient to the Father, and 
in all united to him. In God there is no domination of superior on 
inferior: obedience is identical to liberty, total self gift is identical to 
total self possession”.’’? This is something inconceivable for the human 
intellect, unreachable in starting ‘from below’. 

If one changes perspective and assumes the regard ‘from above’, 
one also discovers that, with the same absolute liberty with which 
the Son inserts himself in the unique movement of the divine action, 


?7 Cfr. RCE, GNO II, 371. 

US Cfr J.R. Boucuet, Le vocabulaire de l'union et du rapport des natures chez S. Grégoire de 
Nysse, R Thom 68 (1968) 576. 

279 “En vérité, ce que le Fils nous a lui-même révélé est profondément paradoxal, à 
savoir: qu'il est à la fois obéissant en tout au Père et uni en tout à Lui. En Dieu il ny a pas 
de domination du supérieur sur l'inférieur: l'obéissance est identique à la liberté, le don 
total de soi est identique à la pleine possession de soi” (C. SCHÖNBORN, L'icóne..., p. 53). 
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making himself the Will of the Father (cfr. p. 64): *by his will God has 
accomplished all things and both without tiring and without struggle 
the divine will becomes nature".?? Gregory is explaining that the divine 
action does not admit intermediaries. Immanence and economy are 
immediately collocated. For this reason in creation, there is not even a 
preexisting matter, but: “the divine will has become matter and essence 


(VAN Kai odota) of created realities".??' Thus nature, and in a particular 
manner human nature, is the will of God. 


d. The Unity of Men 


The question concerning the relationship between human nature and 
divine nature appears unavoidable. In fact, J. Zachhuber observes an 
incoherence in the logic of the AdAbl: Why would Gregory go to the 
effort of demonstrating the unity of human nature, to then affirm that 
God is a name of the activity??? G.C. Stead accuses the Nyssian of even 
more severe incongruencies."? Worth noting is the difficulty to consider 
an ancient writer or thinker, particularly a Father of the Church, as 
incongruent. Often the problem is on the part of the modern reader, 
who is incapable of placing himself in the position of the writer, or proj- 
ects on the work under analysis his own problems or categories. There is 
always the possibility of confusing theory and reality, affirming that the 
information is in error since not in accord with the formulated explanation. 

In the concrete case of the relationship between divine nature and 
human nature according to Gregory of Nyssa, the risk is more acute, 
as the interpreters are often preoccupied in order to defend Nyssian 
orthodoxy, with underlining the difference between the two natures. For 
example S. González uses the affirmation of the AdAb/ that the activity 


980 * OU RON NT ; sia g eo ud 
Sti BovAneic 6 Oeds tà névto KaTEipyaotar Kai StL &npoyuóvoc Te xoi ÅKÓTOG 


tò Ociov BobAnua oóo1g éyéveto.” (CE II, GNO I, 293, 28-30). “Sti ġ opui ths Oeo 
xpooipéogoG, Stav ¿dée np&ypo yivetar, Kai oto10tot tò Bovevua EdOdSs f| oócic 
ywópevov (DeAn PG 46, 124B). See also InHex, PG 44, 69A. 

8! ei yàp và Óvta névta ODK EK twwog onokeuiévng VANS npóg TO qouvóuevov 
ueteokeváoðn GAAG tò Octov BEANUA ‘AN xoi odoia t&v nmovpynuátov éyévexo 
(IaIllud, GNO HI/2, 11, 4-6). 

?? Cfr J. ZACHHUBER, Human Nature . . ., p. 114. 

?5 G.C. STEAD, Why Not Three Gods?: The Logic of Gregory of Nyssa’s Trinitarian Doctrine, 
in H. DropNner—Cu. Krock (dir), Studien zu Gregor von Nyssa und der Christlichen Spátantike, 
Leiden 1990, pp. 149-163. 
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of man is divided according to the multiplicity of subjects to limit the 
extension of the social analogy"? 

'The risk here is ever to interpret Gregory starting from below. Instead, 
all his anthropology is based in Christology, and ultimately in the 
Trinitarian doctrine.? 

In the first place, the objection of J. Zachhuber does not appear to 
sufficiently take into account the connection between unity of nature 
and unity of ‘energeia’, that Gregory vigorously sustains. Clearly, by 
itself, this position would leave him open to the accusation of tritheism, 
but only if the divine nature is judged based on the understanding of 
human nature, and not vice versa, as would be more logical since the 
human nature is image of the divine (cfr. the text of DeHom on creation, 
image and likeness of p. 9). 

Gregory clearly has before him the difference between God and 
man: it 1s radically based on the infinite distance between created and 
uncreated nature, which is God himself. But it 1s precisely the evidence 
of this infinite distance that permits the Nyssian to so arduously follow 
the path of the social analogy, faithful to a concept of divinization 
that cannot but leave the modern reader, and in a particular way, the 
western reader, stupefied. 

Thus Gregory affirms above all that, if men are united among 
themselves through free choice, they will never be through this like the 
Blessed Trinity, since men can conform their liberties to their physical 
conjunction that unites them, but the distance between the divine and 
the human remains infinite: 


For example, the Lord is called good and pious™ by the Prophet. And the 
Lord wishes that we in our turn become and are called good and pious. 


28! Cfr. S. GoNZÁLEZ, La identidad de operación . . ., p. 294 and 298. In this sense his study 
anticipates that of L. Ayres and the authors of Re-thinking Gregory of Nyssa. f 

?5 For this reason the following comment of A. Quacquarelli is well made: “E da 
premettere che il termine antropologia qui viene usato non nel significato onnicom- 
prensivo dei giorni nostri, ma in un senso molto preciso del martire come homo Christi. 
Si tratta di un aspetto da mettere bene in luce per non cadere nelle astrazioni che certi 
studiosi ad ogni passo credono di trovare nelle opere del Nisseno. Non bisogna lasciarsi 
ingannare dalla coincidenza di termini comuni al platonismo, allo stoicismo e al cristiane- 
simo” in A. QUACQUARFLLI, L’antropologia del martire nel panegirico del Nisseno a san Teodoro 
di Amasea, in Arché e Telos. L'antropologia di Origene e di Gregorio di Nissa. Analisi storico-religiosa. 
Atti del colloquio, Milan, 17-19 maggio 1979, Milan 1981, p. 217. 

285 Ps 103.8. 
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In fact [he says] be merciful?" and blessed are the merciful? and many similar 
precepts. Thus if, conforming ourselves (ôuorðoaç) with diligence and 
attention to the divine will, we become good and merciful and pious, or 
meek and humble of heart, as is attested that many saints have obtained 
such privileges, is it for this that we are one with God, or we are united 
to him thanks to one of these virtues? It is not thus. In fact, that which 
is not one in all, cannot be one with he who is diverse by nature. There- 
fore, a man becomes one with another man, when, by free choice (616 
npootpéoeosc) as the Lord says, they reach the perfection of unity,’ since 
to physical conjunction (tfjg @votKiig ovvagetas) is added the unity by 
free choice (tijv Kata mpoatpeot vótnta). And the Father and Son 
are one, since the communion by nature and by free choice concur in 
unity. But if [the Son], conjoined only by will, were nevertheless divided 
according to nature, how could he testify by himself of the union with 
the Father, if divided in that which counts most? Thus, hearing Z and the 
Father are One,?? we learn from this expression both that the Lord [has 
origin] from a Cause (&& aitiov), and that the Father and the Son are 
identical according to nature. And we do not reduce to one hypostasis 
the conception that we have, even if, keeping distinct the properties of 
the hypostases we do not divide in the Persons (totg zpoo@zotcg) the unity 
of essence.??! 


It is obvious that physical conjunction (tfjg quoifjg ovvagetas), that 
is the unity of human nature, does not exactly coincide with the unity 
of the divine nature. In fact the Father, the Son and the Holy Spirit 
are identified each one with the whole of the nature, while men only 
participate of the same nature. Returning to the terminology of the 


87 Lk 6.36. 

95 Mt 5.7. 

29 Cfr Jn 17.23. 

299 Jn 10.30. 

31 otov Oixtipuov Kal EAenMov ô kópioc, TAPE TOD npootitov A€yetar. taðta BodAETaL 
náv 6 xÜptog koi Nas yiveoBat te Kai dvoud.CeoBa1-: TiveoBe yàp oixtippoveç xoi 
Maxéptor oi éAetoves Kai doa toata. dp’ oov, et ci Sià npocoyfic koi exureAetac 
1$ Ocio PovAnpati &cvtóv Opoimoas &yaBdg f] oixtipuov Kai &Aefjuov &y£vexo T] np&oc 
xoi comewóg th Kapdia, xoà peLaptdpHvtat nodo TOV cyiwv £v totg npotepfi.oct 
TOVTOIS yevóuevor, TAPS toOto EV eict npóc TOV Bedv f| Sid tivos toótov xpóc otov 
cvvaxtóuevou, ook OTL toOto. TÒ yàp pi) £v n&ot THdTOV £v iva npóg TOV TH púosı 
ówAXoyuévov od Sdvatar. Sià toOto &vOponoc npóg KVOpanov £v yivevo, ötav Sie 
npooupéoeoc, xoKàc einev 6 xüpioc, veAewÜOo1v eic tò EV, Tig quouis ovvageiac thv 
KOTO npootpeoi évótnto. xpooAoobong. xoi ó rathp xoi ó vióg EV siot, Tis KATH thv 
ovow Kai thv npoaípeoi Kowovias eig tÒ Ev ovvópagobong. ei Sé tH Oeo óvo 
ovvnpuoopévoç KATH THY qoot Oupnto, xc EnaptdpEl avt thy Tpdg tov natépo. 
EVOTNTA, tQ kuptotóto Otcyiwpévocg; Ako0coavteg toivuv Ort "EyO koi ó nathp ëv 
éouev, 10 te && aitiov Tov koptov xoi TO KATH ti|v OboW &nopóAAoxctov TOD vioO xoi 
TOD TATPOS EK tis povis éxa1debOnLEV, OdK eig iav brdoTAOW thv TEpi adtTaV Evvolav 
ovvadetpovtes, (AO quAGocovteg Lev SinpNHEevny thy t&v orootócsov iO tto, od 
ovvdiatpodvtes è toi rpoocnotc thv Tig Obotas évótnta (CE T, GNO I, 171, 4-172, 3). 
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first part of this chapter, for the Divinity the intensive and extensive 
aspects of nature coincide, while for man—a being in time—this is not 
so. The key concept is that created nature is specifically temporal, that 
is that it extends in time. 

For this reason, the true identity of human nature is to be sought only 
in its eschatological realization,” possible only in the humanity of Christ: 


The Lord is lifej?? and through him, according to the words of the 
Apostle, the whole body is given access to the Father when he consigns 
the reign to our God and Father.?* And his Body, as often is said, is the 
entire human nature to which he has indissolubly united (kateutyOn) 
himself.** For this same reason, the Lord is also called by Paul, Mediator 
(Meoitnyc) between God and men.”” 


In this way the true human nature is that of Christ, that is of his Body 
understood in a Pauline optic and perfected in unity, through which 
one has access to the Trinitarian intimacy. Christic mediation is thus 
the key to understand the unity of human nature. 

He is the First Fruit that each man must imitate. In the /n/llud Gregory 
comments 1 Cor 15.28, explaining the significance of the subjection 
of the Son to the Father as the subjection of all things to the Father 
in Christ. This subjection will be the total purification of evil, which 
will realize the unity of the body of Christ: 


When then, by imitation of the First Fruit (kat& uino tfjg &xopyfic), 
we will all be freed of evil (G@ tod «oo9), then the whole mass of nature 
(tò púpaua ts MboEws), united inseparably to the First Fruit and become 
one compact body (čv katà tò ovvexés opa), will accept in itself the 
dominion of the only good.??" 


?? Perhaps it is this aspect precisely, which does not appear to receive sufficient atten- 
tion by S. Coakley's research group, that 1s the reason for the imperfect agreement of 
the results of the analysis presented in this section and those of L. Ayres in Re-thinking 
Gregory of Nyssa. 

?5 Cfr. Jn 14.6. 

2% Cfr. 1 Cor 15.28. 

?5 With this translation the true Nyssian thought is hopefully expressed: there is no 
confusion, as the use of the verb fo mix would suggest, but indissoluble union, that is an 
irreversible process, as happens i in physical mixing itself. 

230, Con dé 6 KOPLOG, òv od vyiverou, KOTO TOV KMOOTOALKOV Adyov, novi TH Sopot 
avtod À npoodyoyiy mpog TOV natépa, “Otav rapaðıðð mv Boorretay 7 huv 10 beð koi 
natpi. oôpa dé adtod, kað eïpntor 10A. &xtc, NEGO. ñ &vOponivn qoot fl xatenixðn. 
Av adtd OE todto 10 vóna koi Meoítng Oeod koi åvÂpórov óvouáoðn napa tod 
IIocbAov ó kóptoc. Qnlllud, GNO III/2, 21, 7-12). 

297 STO ODV KATO pipmow this ånapxis Bo TOD KAKOD TONTES yevópeða, tóTE ÖAOV TÒ 
púpana tig pvoews tfj &napxi ovuuxÂèv kai £v Kate tò ovvexéc oua yevóuevov toO 
&ya80d uóvov thv yepoviav ég’ &xvtoO SéEeta (Ibidem, 16, 13-16). 


70 CHAPTER ONE 


The key concept is imitation. In homily VII of DeBeat, commenting 
Mt 5.9, Gregory collocates pipnots to divine filiation, which properly 
consists in imitating the love of God for men: 


For this [the Lord] calls son of God the worker of peace, since he becomes 
imitator (munthe) of the true Son, who gives this to the life (Go) of men. 
Therefore, blessed are the workers of peace, since they will be called sons 
of God. And who are they? Those who imitate the love of God for men, 
that is those who show in their own lives (Biov) that which is proper to 
the divine activity (évepyetac).?% 


One notes the necessity to imitate the divine activity in everyday life, 
in the Btog, something possible only for the supernatural life (Gon) 
that God communicates to men. As will be seen in Chapter II, this 1s 
configured as imitation of Christ, Only Begotten of the Father who 
became man for us. Gregory can thus say to his reader that “it is the 
will of God that your life be a Psalm"? in the sense that, as the Psalms 
typologically announce the life of the Messiah, so the life of the Chris- 
tian must imitate that of the Model to give to God, the Father, all glory. 
It is in Christ that man, a poor creature, can make himself similar to 
God, reaching imitation also in his activity. The connection that passes 
from nature to ‘energy’ can be followed in the opposite direction, to 
become participants in the divine nature (Beto kotwovol pboews)*” in 
the imitation of the life and action of Christ. 

In this way man is called by Christ, with Christ and in Christ?! to 
act in communion with the three Persons of the Trinity, accomplishing 
in every moment the will of the Father, that the Spirit of Christ com- 
municates to us. The perfect example of this 1s given to us in the Holy 
Family, where participation is lived in ‘Trinitarian coordination: nothing 
is held in reserve for oneself, no one simply acts on his own behalf, but 
everything 1s placed at the service of the marvellous divine plan. Thus 
the Trinitarian coordination becomes in Christ a human ideal. 


28 Ai toto viov Osoi tov eipnvonoiv dvonéCer, StL MINTS yivetar tod moo 
viod, 6 toco. «fj TOV &vOpónov tof xoapi&óuevog. Maxé&prot Totvov oi cipnvororol, Str 
adTOL viol Oeod KANOHoovtan. Tives odtoL; Oi NTA Tic Betas PLAAVOparias oi tò 
{Siov tfj ToD Oeod évepyetog £ni tod iStov Sercvoivtes Btov. (DeBeat, GNO VII/2, 159, 
13-19). 

299 tòy yàp cóv Btov yoALov eivor SraKerebeton (InInsPs, GNO V, 75, 17). 

9? Oetac xowoevot pdcems (2 Pet 1.4). 

99! "This is a Trinitarian formula: by Christ to the Father, with Christ, in the Spirit 
of Christ. J. Mouroux affirms: "notre foi est christologique; et parce qu'elle est chris- 
tologique, elle est trinitaire" (J. Mouroux, Je crois en Toi, Paris 1966, p. 37). 
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In fact the difference between the Trinity and man is manifested 
in the possibility of autonomy, that 1s in the possibility that human 
persons act each for their own in separated actions. In God on the 
other hand: 


The name of activity is not divided in the multiplicity of Those who act, 
since the care for something is not particular and exclusive to someone.?? 


In the Trinity, all have at heart everything so to say: none acts just for 
one's own good since there 1s one Life, one movement and manifesta- 
tion. For men it is not thus, but it can become so in Christ, through 
divinization in as much as restoration of the original image, which 
makes each man the body of Christ. In this way the path is opened to 
participation in the Trinitarian coordination, which in the &pyn, belongs 
in some way to human nature itself: in fact each man naturally tends 
to act for others, and when by disgrace or the chances of life, the one 
who inspired the acts of a person passes away, a great pain is felt: as 
a Father to whom a son dies, who asks why, or better for whom, he 
will now work. Or as the lover that loses the beloved, on awaking in 
the morning finds no reason to get up. Profoundly, for man, there are 
not for whats, but for whos. 

In the same homily Gregory presents the differences between the 
man who acts in imitation of God and the man who acts deprived of 
peace. For peace consists in the loving disposition towards those who 
are similar. Whoever does not have it lives in hate, in anger and envy, 
thus in the persistent memory of received offences.” For those that 
continue in relationships of reciprocal hate and suspicion, encounter 
is a source of displeasure and reciprocal relationships are nauseating. 
Mouths are mute, eyes are disdainful and ears are deaf to the other’s 
voice: to each is foreign that which to the other is agreeable.” 


9? Stà toto eic tò nA fog t&v évepyobvtov tò övoua tis £vepyeto od SiaoyxiCetar, 
öt oox ånotetayuévn &xéotov xoi ióuxGovoó gotw T] nepi tı orovôń: (AdAbl, GNO 
III/1, 48, 3—5). 

95 Ti gotiv m eiphvn npóxov vorowpev. TC GAAO 7 &yannTiKH tto npóg tò óóguAov 
ovvõiáðeorgç; ti 00v éot1 10 €& Evavtion TH &yény voovpevov; utooc, ópyn, Oopóc, qOÓvoc, 
uvnoakia, bnókptotc, à KOTO MOAELOV cvuoopá. (DeBeat, GNO VII/2, 154, 7— 11). 

9" Toto 68 doov gotiv èyaðòv ovdev oinor ypvar dreGrevat 1 Aóyo. orotóc ov 
KOTO GEQDTOV emhedoyioor otoc 6 Bios tàv GA xoc bv drowias Kai Licovs éxóvrov, 
ov Svodvtntot uèv ai ovvtvytot, PdeAvKTE 88 axbtoig TH GAANAOV návta, &oðoyya Sé 
TÒ OTOHATA, xoi åneotpauuéva cà BAéupata xoi KOT TEPPAYLEVN TH TOD LLCODVTOG 
TE Koi poovuévov povi. av 68 pidov EKATEPH ADT@V 0 uh TO ETEPO piov, xoi EK TOD 
évavtion nav £xOpóv Kai noAgutov 6 t Svopevet kataðópov. (Ibidem, 154, 18-26). 
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This representation is in complete contrast with the divine promise, 
according to which the condition that awaits man according to God's 
plan is something completely different: 


Man overcomes his own nature, becoming from mortal, immortal, from 
fallen, incorruptible, from ethereal, eternal (&t61oc), in short, becoming 
from man, god. He who has received into himself the honour of becom- 
ing son of God, will certainly have in himself the dignity of the Father, 
and becomes inheritor of all the paternal goods.*” 


It is the man who is cinder and grass, the man full of vanity, who 1s 
rendered similar to God being assumed to the dignity of son,*°° 
ing likeness to that which God is by nature.?"" 

The nature of man was thus created to be one. The vision of escha- 
tological unity is found for example, in the DeMort, where humanity is 
contemplated in the unique twinkling of glory, which will shine in all 
as the sun, in such a way that each man gives to others happiness and 
they be filled with joy, in the mutual contemplation of each one’s per- 
fect beauty.” Thus humanity recalls to the Nyssian the sea which must 
have profoundly moved him, as it returns so often to him as an image 
to express the profundity and unknowability of God (see p. 35): 


receiv- 


Say the incredible marvel, that is how the people of the myriads of men, 
so tightly united as to recall the vision of the sea, was united in the union 
(katà TO ovvex£c)? of a unique body.?'? 


The same theme is present in the /nCant, when it describes the future 
unity of the disciples in one body and one Spirit, placing in relation- 
ship the unique is my dove, my beloved of Song 6.9 with that they be one of 
Jn 17.22, a key text for the present question.*!! 


MET p Leste E i 204 ; Ie RENE 
éxBaiver thv éavtod púo 6 &vOpanoc, &OGvotoc £x Avntoð xoi é érupov 


&xfiporcog Kai && EeEnpepov átétog Kai tò SAov sóc èé àvÜpánov ywóuevoc. 'O yàp Oeo 
vidg yevéoOo1 &GuoOelc ÉGet ndvtws £v avt toO natpòç tò &Etopa, Kai návvov yivetor 
TOV TATPLKOV &yaABGV xAnpovópog : (Ibidem, 151, 15-20). 

99 oikevoOrot, eig vio0 t&Gwv rapà TOD Oeo t&v čov npooAouBovópevos. (Ibidem, 
51, 11-12). 

9" Ei yàp önep adtdg £ott KATH thv qoot, tovtov tijv oixeiótnto. tot; &vOpónoic 
yaptCetar ti GA Xo, Ñ ooxi ópocuitov tivà bie rfjg ovyyevetoc KatennyyéAAEtar; (Ibidem, 
151, 24—26). 

308 Cfr. DeMort, GNO IX, 66, 10-16. 

39 The expression is exactly the same as that of the just cited passage of the JnZllud 
ünlllud, GNO III/2, 16,15; cfr. p. 69; see also p. 24). It appears 11 times in total in the 
Nyssian work. 

910 efrote tò ómictoouevov Badya, nc eig Ooukoong öy KatanvKkvabévtes 6 
wopidvOpanog suos £v ñv Kate tò Govexés (OrFuMel, GNO IX, 456, 5-7). 

311 Cfr. InCant, GNO VI, 466, 10-467, 2. See L.F Matro-Seco, Za unidad y la gloria, 
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In the DeBeat, commenting blessed are peacemakers, for they shall be called 
sons of God,?? Gregory touches directly the theme of the relationship 
between human nature and divine nature. His conclusion is surprising: 


Since then, it is believed that the divine nature (tò Qetov) is simple 
(&xdodv), free of composition (&oovOexov) and impossible to represent 
(&oynuétiotov), when human nature (tò &vOpazwWov) is liberated from 
the double composition, and returns perfectly (&kpiBGg) to the good, 
having become simple and impossible to represent and truly one (a> 
GANBVHc £v yevóuevov), then that which appears will be the same as that 
which is hidden, and that which 1s hidden the same as that which appears, 
then truly is carried to accomplishment the beatitude and such men are 
truly called sons of God, proclaimed blessed according to the promise 
of our Lord Jesus Christ, to whom be glory for eternity. Amen (Gal 1.5, Heb 
13.21 and 2 Tm 4.18)? 


Surprisingly, human nature in the eschatological state 1s called simple 
(axAodv) and impossible to represent (àoynuåtotov), attributes clearly 
exclusive of the divine nature. The perfected human nature 1s however 
not defined as free of composition (&ko'ovOexov). Human nature will assume 
the characteristics of the Eternal and will be like one (c &An&c 8v 
yevouevov), that is the body and soul will be in harmony without oppo- 
sition as in fallen man. Probably the Nyssian does not add àcóvOetov 
since this, in a difference from the three divine Persons, reaches unity 
after decomposition, in the very unity of the Body of Christ. Men were 
created to live in unity and charity, but original sin decomposed this 
marvellous unity, obscuring the image from which it proceeded. In the 
eschaton, through the imitation of Christ and by his work of redemption, 
when the last man shall be born and shall have died, the unity will be 
reestablished in the final resurrection. All of humanity, henceforth the 
Body of Christ, will be full of the love of the Father and it will be seen 
that the only true love 1s that which proceeds from the immanence of 


in J. Capa (Ed.), Signum et testimonium. Estudios ofrecidos al Profesor Antonio García-Moreno en 
su 70 cumpleafios, Pamplona 2003, pp. 179-198. 

32 Mt 5.9. 

95 Eneiðh toivov &mAo0v tò Oetov xoi covvOetov xoi &oynu&ciotov eivai 
neniotevton, OTAV koi TO ávOpórtvov die tig toirótne eipnvonotiac £&o tig Kate 
thy Ou dfiv ovvOécews yévntar Kat óxptBác. fig TO ayaBov énavéAOn, G&xAoQv te Kai 
oxnp&ctotov koi óc à) £v yevópevov, OS THDTOV eivat TO xpontià TÒ qorvópevov 
xoi TH qowonévo TO kekpvuuévov, TOTE GANBHs KvpodtTAL 6 pakapiouòç kai Aéyovtar 
xKopiaç oi TOLODTOL viol Oeo, pakapiolévtes katà thv éxaryyeAtav tod Kvpiov hudv 
Inood Xpto1o$, à h õóta eig toU aiðvaç t&v aidvev. Auńv. (DeBeat, GNO VII/2, 160, 
21-161, 5). 
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the three eternal Persons. For this reason, commenting Jn 17.21—23, 
Gregory affirms: 


That they be one as we are one. In fact, it is not possible that all become 
one as we are one, if not in the case that, freed (xopioÜ£vrec) from all 
that divides the one from another, they unite themselves to us who are 
one, so that they be one as we are one. But how does this happen? It is not 
possible that I alone be in them, but it 1s absolutely necessary that You 
also be there, since You and I are one. And thus they will be perfected in 
unity, those who have arrived at being perfect in us. For we are one. But 
[the Lord] explains such a gift (y&ptv) more clearly with the words that 
follow, saying You have loved them as You have loved Me. In fact, if the Father 
loves the Son and we are all in the Son, in as much as we have become 
his body by the faith in him (61 tfjg cig adtòv ntoteoc), in consequence 
(&«KoA0b0Wc) he who loves the Son himself loves the body of the Son, as 
the Son himself. And we are the body.” 


The passage shows well that economic love is not different from imma- 
nent love and that true love comes from within the "Trinity? Men are 
therefore called in Christ as sons in the Son, to participation in the very 
divine perichoresis to which they have access through the hypostatic 


316 and the perfect unity of the body of Christ, which represents 
317 


union, 
a certain eschatological perichoresis of every man. 

One should not therefore underestimate the unity of human nature. 
The connection between the double dimension of creation and the 
double dimension of the @bot<g finds its completion in the eschatologi- 
cal coincidence of the two aspects: intensiveness, which places in man 


314 “Iva dow £v xoà HEIs ëv &opev: od yåp oti Svvatov GAXoc TOds návtaç £v 
yevéoðar Koc huets £ouev ëv, ei wh rávtov TOV dn’ GAANAOV AdTOdS 6wiepiGóvtov 
yoprobévtes evabetev hiv ottiwéc &ouev Ev, “Iva dow £v koc uet &opev Ev. TodtO 
68 Ho yivetar; dt. Eyo £v adtoic. od yap got Svvatov gue yevéoðor Ldvov év aðtoiç, 
GAAG n&vtogc koi o£, éneiOT] Eyò Kai od ëv éoptev. xoi oto Yevnoovta TexeAewopnévot 
giç tò £v oi év Hv ceAewOÉvreg: Huetc yàp tò Ev. Thv 68 tovxótnv xépi pavepótepov 
Siaonpaiver tO £oeGfio AÓyo oUvoc einàv öt Hyánnoaç adtods xoc £u ryimmnoos. ei 
yàp ó natip &yan& tov vióv, év 68 tô vid névteç yıvóueða oi Stà cfi; eic AdTOV nioteog 
oua adtod yiwoépevor, aKorobOac¢ 6 tov vidv avto &yanGv åyan& Kai tod viod tò 
COLA Ws oov TOV vióv: ñueiç 68 tò oôpa. (Inlllud, GNO III/2, 22, 22-23, 14). 

?5 This does not appear to be in complete agreement with the affirmations of 
V. Lossky in V. Losskv, Théologie Mystique de l'Église d'Orient, Aubier 1944, p. 210. 

316 To understand this passage it is essential to not undervalue the impact of the 
dynamic conception of the hypostatic union that characterizes Nyssian thought: cfr. 
G. Maspero, La cristologia de Gregorio de Nisa desde la perspectiva del II Concilio de Costantinopla, 
ScrTh 36 (2004) 1-24. 

?7 Participation in the Trinitarian perichoresis is already evident in Mary: cfr. 
J. Rarzincer, Das Neue Volk Gottes. Entwürfe zur Ekklesiologie, Düsseldorf 1969, 283—284. 
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the image of God, and extensiveness, which presents the whole of 
human nature in its historical and numeric perfection as the perfection 
of the same ‘Trinitarian image in the sons of God. Restoration and 
access to the ‘Trinitarian perichoresis are possible in the human nature 
of Christ, through which unity and simplicity are diffused to all men 
whose nature is the same as Christ's, permitüng an analogous human 
perichoresis.?'? 

Judgment on the social analogy cannot abstract from the eschatologi- 
cal dimension, since it reveals the authentic extent of the creation of 
man at the image of the Trinity. The thesis of L. Ayres does not seem 
to respond to the whole of the theological thought of Gregory, that 
is the thesis by which the analogy of three men, object of the AdAbl, 
would simply be one analogy among many, as when the Nyssian uses 
analogies of wine??? ?? in a ‘Trinitarian context.?! For 
wine and arrows are not created in the image of the Trinity as man 
is, and are not characterized by a unity of nature and a multiplicity 
of hypostases. 

The affirmations of S. Coakley and L. Ayres are surely correct when 
they affirm that the social analogy 1s not psychological but ontological. 
Yet it is for this that it assumes an even greater importance, transcend- 
ing the function of a simple image or analogy, in so far as it is an 
expression of the relationship itself between the Trinity and man. The 
inestimable value of the AdAbl, for which it has been constantly cited 
throughout history (and not solely recently nor solely in Anglo-Saxon 
writings)? is founded precisely on the admirable synthetic discussion 
of the possibility to attribute the terms q61c and onóotaotg to the 
Trinity and to man: a possibility that is at the foundation of the lofty 
vocation of man, called into the unity of the Body of Christ to par- 
ticipation, as sons in the Son, into that eternal dynamic of love that 
constitutes divine intimacy. 


or of arrows 


318 The point does not appear fully appreciated by N. Harrison, when he affirms that 
the unity of men cannot follow the model of Trinitarian perichoresis due to creatural 
finiteness. Instead, it is precisely the Christological mediation that opens to man, in 
eschatological anticipation, the possibility of Trinitarian intimacy through divinization, 
conceived in all of its ontological depth (cfr. N. Harrison, Human Community as an Image 
of the Holy Trinity, SV. TO 46 (2002) 353). 

99 Cfr CEI, GNO II, 36-38. 

9? Cfr. IhGant, GNO VL 127-28. 

9! Cfr L. Ayres, Not Three People..., p. 454. 

9? Where it was certainly interpreted in the psychological line, as S. Coakley and 
L. Ayres correctly observe. 


76 CHAPTER ONE 


e. The Apokatastasis 


1. The Interpretations 

After having considered the role of the universal human nature and hav- 
ing underlined that man was created in the image of the divine nature 
in order to reach the communion of the Trinity itself, it is necessary 
to ask whether this remarkable union will be brought about automati- 
cally by the mere fact of belonging to human nature.?? The question 
is not explicitly present in the AdADI, but the impetus of the theological 
reading of the treatise suggests at least a brief treatment. 

This problem, which presents a notable complexity, has made a 
comeback recently thanks to the work of M. Ludlow,** who compared 
the concept of universal salvation in K. Rahner and Gregory of Nyssa. 
As far as the Nyssian is concerned, the conclusion of the work is that 
the great Cappadocian was certain of the salvation of every man, 
guaranteed by the simple fact of being a man.?? M. Ludlow is not an 
isolated voice: J. Gaith is of the same opinion, as well as, above all, 
H. von Balthasar?" 

This reading however, is not in perfect harmony with the impor- 
tance that Gregory attributes to life—Dtog—that is to the biography of 
persons, in as much as this offers to man the path to imitate the Lord 
Jesus and thus reach divinization. Mtunoic, the life of Christ, virtue 
and sacraments, the fundamental principle of &oAovOto,?* would all 
lose their importance. Above all, the perfect equilibrium that Gregory 
reaches between person and nature would be a mere illusion since, when 
all is said and done—that is in eternity—only nature would count. 


326 


93 For an introduction to the eschatology of the Fathers, see G. FLorovsky, Eschatol- 
ogy in the Patristic Age: an Introduction, StPatr 2 (1957) 235—250. 

34 M. Luptow, Universal Salvation: Eschatology in the Thought of Gregory of Nyssa and Karl 
Rahner, Oxford 2000. 

?5 For example, see ibidem, p. 44. 

°° Cfr. J. Gaitu, La conception de la liberté chez Grégoire de Nysse, Paris 1953, pp. 187— 
195. 

97 Cfr H. von BALTHASAR, Présence et pensée, Paris 1947, p. 40. It is nevertheless neces- 
sary to observe that one of the specialists of Nyssian thought, D.L. Balás, has defined this 
book of Balthasar as *Deep and original, though somewhat forced" (D. BArÁs, Metou- 
sia T heou: man’s participation in God's perfection according to St. Gregory, Rome 1966, p. 16). In 
general this great theologian seems to many perhaps too speculative and original in his 
own thought to offer fully objective patristic analysis. For a criticism to the lack of person- 
alism and unilateral identification of liberty and nature in the work of J. Gaith see G. DAL 
Toso, La nozione di proairesis in Gregorio di Nissa, Frankfurt am Main 1998, pp. 303—306. 

328 Cfr J. DantéLou, Létre et le temps chez Grégoire de Nysse, Leiden 1970, pp. 18—50. 
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These perplexities are confirmed by the authoritative J. Daniélou, who 
affirms of Gregory without mincing words: “One cannot even say that 
he holds the thesis of universal salvation".?? Even more authoritative 
are the ancient witnesses, such as Germanus of Constantinople? (8th 
Century), and in a special way, that of a truly authorized interpreter 
of the Nyssian: Maximus the Confessor (580—662). 

He, in his work of Quaestiones, interrogationes et responsiones," defends the 
orthodoxy of the Nyssian &xoxatéotaotg, and this after Origen himself 
was condemned in the Synod of Constantinople of 543. Maximus's 
interpretation, perfectly in line with some of the texts of Gregory 
already seen,?? distinguishes between the knowledge of and participa- 
tion in goods. All men at the end of time will have access to knowledge 
of the divine goods, since all will be awakened and God will be all in 
all; but he not found worthy of the kingdom of God will not have part 
in him, and it is properly in this that will consist his condemnation and 
damnation: he will know but not participate. Perhaps it is the insuf 
ficient understanding of the intimate connection between gnoseology 
and ontology that explains the conclusions of the work of M. Ludlow. 

Surely this author is right when she affirms that Nyssian eschatology 
is an inaugurated eschatology, nevertheless the analysis of texts remains 
unconvincing. This is largely since it is only a synchronic analysis,?? 
while both J. Daniélou?* and A.A. Mosshammer?? sustain a total neces- 
sity to consider the development of Gregory’s thought. 


9? “On ne peut méme pas dire qu'il tienne la thése du salut universel" (J. DANIÉLOU, 
L'étre et le temps . . ., p. 224). Note that this work is from 1970. In 1940, thirty years earlier, 
J. Daniélou had already treated extensively the theme, affirming, however, that Nyssian 
thought on universal salvation was fluctuating (cfr. J. DAxiÉLou, L’apocatastase chez Saint 
Grégoire de Nysse, RSR 30 (1940) 348). It is an indicative sign of the complexity of the 
problem, which gives even more authority to the affirmation of the mature theologian. 

5 Cited by Photius in Myriobiblon sive bibliotheca, PG 103, 1105B—-1108D. 

53 Cfr. Maximus THE CONFESSOR, Quaestiones, interrogationes et responsiones 13, PG 90, 
795B. The critical edition of J.H. DEcrERcK, Maximi Confessoris Quaestiones et dubia, Turn- 
hout 1982, q. 19 (L13), pp. 17-18 1s fundamental for a clear understanding of the text 
under consideration. 

332 See, for example, the text on p. 44, and the following commentary. 

953 Some authors, who reach the conclusions similar to those of M. Ludlow, limit 
themselves to only the first period of Nyssian production. For example: M. PELLEGRINO, 
Il platonismo di S. Gregorio Nisseno nel dialogo “Intorno all'anima e alla resurrezione”, RFNS 30 
(1938) 437—474. 

554 Cfr. J. DantéLou, La chronologie des oeuvres de Grégoire de Nysse, StPatr 7 (1966) 159—169. 

95 Cfr. A.A. MossHAMMER, Historical time and the apokatastasis according to Gregory of 
Nyssa, StPatr 27 (1991) 70. See also Inem, Non-Being and Evil in Gregory of Nyssa, VigChr 
44 (1990) 136-167. 
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M. Ludlow presents two fundamental reasons to maintain that 
Gregory was certain of universal salvation: 


i) Evil is considered as non-being, thus limited and finite. For this reason 
its effects would be destined to disappear in eternity, consumed by 
the purifying fire.**° 

i) The Nyssian conception of universal nature would thus envision the 
reason of salvation in the simple belonging to the human race.?" 


The adopted reasons are valid, but their interpretation does not appear 
satisfactory, since it is insufficient to explain the different attitudes 
reserved by tradition for Gregory and Origen. The former explicitly 
attacks the Alexandrian for the preexistence of souls, and situates 
the proper conception of àxokotóotooig in a notably different con- 
text.” 

As for the assertions of M. Ludlow it would appear that: 


i) The author is right to recognize the intimate connection between 
&nokat&otoots and the finitude of evil. But this does not necessarily 
imply the salvation of every man. In fact divinization is conceived 
of by Gregory as a dynamic procession of participation in intimate 
divine life that is without end.?'? Evil is opposition to this movement. 
He who remains fixed in evil in life enters into eternity statically. He 
does not parücipate in the divine goods, but only knows how they are 
and thus suffers. T'he fire itself 1s not always understood as purifying 
and medicinal: he often refers to it as medicinal in as much as the 
fear it induces dislodges men from sin in this life. For example, in 
the DeBeat, the Nyssian speaks of Gehenna, of the unquenchable 
fires, of the worm that does not die and of the perpetual weeping 
as medicines that push to change one's life, by the certitude that 
they await the sinner.’ Homily V is also terrifying, above all in the 


59? Cfr. M. Luptow, Universal Salvation ..., pp. 86-89. 

97 Cfr. ibidem, pp. 89-95. 

353 Cfr., for example, De Anima et Resurrectione, PG 46 113BC. 

39 "There are, nevertheless, some authors that maintain that Gregory accepted with- 
out reservation the Origenistic conception, such as S. Litta, L'anima e la Resurrezione. Gre- 
gorio di Nissa, Rome 1981, p. 31. For the diametrically opposed position see: M. AzKouL, 
St. Gregory of Nyssa and the Tradition of the Fathers, Lewiston 1995, pp. 141—148. 

%0 Cfr. C. von SCHÖNBORN, Über die richtige Fassung des dogmatischen Begriffs der Vergütt- 
lichung des Menschen FZPhTh 34 (1987) 3—47. 

341 Yeévvng oópov Kai nop un oBevvóuevov Kai &teAedtNTOV oxoAnxo xoi Bpoyuóv 
òðóvtov Kai kàavÂðuòv å&ðıéderntov (DeBeat, GNO VII/2, 100, 26-28). together with 
100, 1-101, 9, passim. 
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finale when Gregory, after having spoken of the rich man who does 
not find mercy at the moment of his particular judgment, since he 
was not merciful to the poor, affirms that the rich in the final judg- 
ment, when the King of creation will be revealed to human nature, 
will have before him on one part the ineffable reign, and on the 
other terrible punishments. All that was hidden will be revealed, 
and the shortcomings of mercy will be openly known. He who did 
not show mercy will not receive it, he who passed by the afflicted 
will be passed by as he perishes (YIepwióec OA1Bdpevov, nepuooÜ0rion 
à&noAXopuevoc). No one can illuminate the shadows, nor extinguish 
the flame, nor placate the worm that has no end.* Gregory con- 
stantly highlights liberty and the connection between this life and the 
next.^? Even the famous passage of DeVitaMo,*** which is probably 
the last occurrence of &nokoxóotoocic in a chronological order, is 
preceded by a reaffirmation of the connection between punishment 
and human liberty. 

ul) As for the role of human nature, the cited work of J. Zachhuber has 
provided privileged clarifications to the question. His analysis shows 
that the notion of universal human nature is not at the conceptual 
base of Nyssian soteriology. Only in a limited number of partially 
significative texts could it serve as a support for a doctrine of uni- 
versal salvation. Zachhuber observes that Gregory uses the concept 
of universal nature in his theology of creation, but that 1t 1s totally 
absent in his soteriology. It starts to reappear in eschatology, and 
above all in the doctrine of apokatastasis. He affirms categorically that 
“The apokatastasis of our physis in its original form would thus refer 
exclusively to the restoration of man’s original state of communion 
with God with no universal implications whatever"? 

For this reason Gregory's apokatastasis is different than that of Origen: it 

is a return only in the sense that it will reintegrate man in his original 

perfect state, while “The complete number of men is constituted, not 


9? Tig katavyáocet tò okÓtog; Tic KataoBéoer thv @Adya; Tic &mootpéyei tòv 
ateAedtn tov oxóAnxo; (Ibidem, 136, 17-19). In general, pp. 135-136. 

55 The Nyssian explicitly affirms in reference to Rm 6.17—23, that not even God, 
who freely called us to liberty from the slaves that we were, could place human nature in 
servitude (cfr. InEccl, GNO V, 336, 16-18). 

9 Cfr. DeVitaMo, II, 82. 

$5 J. ZAGHHUBER, Human Nature. . ., p. 203. 


80 CHAPTER ONE 


restituted, in the final restoration”.**° Thus the interpretation of the Nys- 
sian application of human nature to the economy must take account of 
his optimistic conception of human nature itself, in as much as likeness 
with God, obscured yet not cancelled by original sin. Gregory affirms 
that in truth nothing that leads to sin is passion," and that our nature, even 
if composed, is a harmonious combination of dissimilar elements. ‘This 
harmony is only weakened (éxAv@eions) and not destroyed by sin. 

Further, the presence and action of grace in creation are to be con- 
sidered; thus: “for Gregory, human nature as the creation of God is 
responsible for the continuity of God’s presence in this world. It is the 
bond that ties together God and man".?*? 


2. Gregory 


The analysis of J. Zachhuber is confirmed by the reading of 39 pas- 
sages in which Gregory has recourse to the term G&noKath&otaolg or 
to the verb ånokaðiotnu: 


1. The dependence of Gregory on the terminology of the LXX (about 
40 times) and the New Testament is immediately evident. In particu- 
lar one notes an echo of the return of the people to the promised 
land announced to their fathers by Jeremiah (cfr. Jer 16.15; 50.19) 
and of the restoration to the original state of youth with which the 
story of Job culminates (cfr. Job 8.1; 33.25). Naturally, the most 
immediate reference is to the only two New Testament occurrences, 
that is to Mt 17.11—12, where there is reference to the restoration 
that Elijah must accomplish, and to Acts 3.20-21, where it is the 
final restoration announced by the prophets that 1s referred to, that 
is to the definitive institution of the Kingdom. 

2. Use of terms close to &rokotóotaoic in the natural sciences, so 
dear to the Nyssian, is found next to Scriptural inspiration, as can 
be seen in the case of the orbits of planets (ConFa, GNO III/2, 35, 
9 e CE II, 71, 15-16; GNO I, 247, 18-19), of the return of the sick 
to health (DeOrDom, 44, 20-21), or of the cyclical return of water 
to the earth (ApHex, PG 44 113A). 


%6 Tbidem, p. 242. Italics mine. 

7 oddév Kote GANDerav náðoç eotiv, 6 uh eic Guaptiay péper (CETIT, GNO II, 144, 
16-17). 

“e Cfr. CEI, GNO IL, 144, 20-26. 

$9 J, ZAGHHUBER, Human Nature . . ., p. 244. 
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3. In a properly theological context, Gregory returns to the expressions 
in question to indicate the return of the heretic or the sinner to full 
ecclesial communion.?? 

4. However by far the most significative use, from both the quantitative 
and qualitative perspectives, is that in relation to the restoration of 
man to the original state of image and likeness. This is in fact the 
completion of the reditus which awaits man at the end of time.?! It 
is the return to the divine image operated by the resurrection (f tfjg 
Betas £ixóvog eig tò &pxotov &rokotéotaoic)."? This connection 
with the resurrection is the most evident element in the analysis of 
the passages in question.?? It is the return to paradise?" that Christ 
has obtained for man, and that was the ultimate reason for his ter- 
restrial life.” The ackowledgment that the human body is part of the 
final ånokatáotaocıç and destined to paradise is fundamental. 

5. Only two passages could be interpreted in the sense of final salvation 
of the damned. The first is the famous passage of DeVitaMo, where 
Gregory affirms that after three days the shadows dispersed for the 
Egyptians (cfr. Ex 10.22): this could, possibly (té&xa), be interpreted 
as a reference to the final restoration which also awaits those that 
are condemned to Gehenna.” The authenticity of the passage has 
been definitively proven by J. Daniélou.** The second passage is 
situated in a sacramental context: the Nyssian affirms strongly that 
it is not possible for man to resurrect except through Baptismal 
regeneration.*°* He immediatly specifies that this does not refer to 
the natural and necessary resurrection of the human composite, which 


5? Basil, in fact, seeks to have Eunomius return (&noxotaotijoa1) to the Church (cfr. 
CE I, GNO I, 23, 24—25). Similarly, in EpCan, it is affirmed that the scope of pen- 
ance is so that the penitent can be re-established in Ecclesial communion (eic thv THs 
"ExkAnotag &oKaté&otaow) and in the participation in the good (cfr. EpCan, PG 45, 
2320). 

5$! Cf. DeMort, GNO IX, 51, 16-18. 

9? DeVirg, GNO VIII/ 1, 302, 6. 

33 Cfr. InEccl, GNO V, 296, 16-18. The expression returns a little further on, in the 
context of the Nyssian explanation of the parable of the lost sheep (cfr. ibidem, 305, 10). 
See also DeAn, PG 46, 148A. 

9 Cfr. DeHom, PG 44, 198CD and DeBeat, GNO VII/2, 161-162. 

9$» Cfr. CE TIL 1, 51, 8-9; GNO I, 21, 18-19. 

356 Cfr. DeOrDom, 49, 4—8. 

357 Cfr DeVitaMo, II, 82, 1—5; SC 1, p. 155. 

5$ Cfr J. DAxiÉLou, L’apocatastase chez Saint Grégoire de Nysse, RSR 30 (1940) 328—347. 

$9 Cfr. OrCat, GNO III/4, 91, 3-5. 
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awaits all men, but to the restoration of man to the blessed and 
divine state." Only those who have let themselves be guided by 
their Baptismal purification will have part in this, in as much as the 
similar tends to the similar.*°! He who lets the passions have the upper 
hand will need to be purified by fire to enter, and only after much 
time (uakpotg otepov aidot), into the blessed life.?*? 


In synthesis it seems that only these two passages could lead to accept 
that Gregory sustained a universal salvation. Yet even the last step does 
not appear necessary from logical inference: for example, in a recent 
article, S. Taranto interprets these two texts as references to Purgatory.* 
The name of the Nyssian has been tied by the theological tradition to 
the doctrine of intermediary eschatology."** In the DeVitaMo Gregory is 
referring to yéevva, a term that already in the 2nd century had assumed 
the signification of a state of intermediary purification"? Instead, to 
refer to hell, Gregory uses the terms &ônç or x&opa. As for the passage 
of the OrCat, S. Taranto does not refer the possibility to purification 
through fire to those who have not received Baptism, but only to those 
who, having received Baptism, have not assumed Baptismal purification 
as guide of their own existence. Otherwise, Gregory would in fact con- 
tradict his immediatly preceding afirmation by which the resurrection 
to eternal life is impossible without the washing of Baptism.* The 
interpretation of this passage as a negation of the possibility of eternal 
condemnation would be, at the least, problematic. 


59 Cfr ibidem, 91, 5-12. 

59 Cfr ibidem, 91, 15-17. 

5? Cfr ibidem, 91, 19-92, 8. 

363 S. Taranto, Tra filosofia e fede: una proposta per una ermeneutica dell’escatologia di Gregorio 
JNisseno, ASEs 17 (2002) 557—582. 

59 Cfr. THomas Aguinas, Contra errores graecorum, p. 2, c. 40. The citation is from De 
Mortuis Oratio, GNO IX, 54, 15-20. 

55 Cfr. S. TARANTO, cit., pp. 590—581 (in particular n. 103). 

59 Cfr ibidem, pp. 573—574. One could object to S. Taranto that, at the end of the pas- 
sage in question (OrCat, GNO III/4, 92, 7), Gregory writes that those who are &pbntot, 
that is not initiated into this purification, can be saved only through fire. It 1s necessary, 
however, to remember that for Gregory one is initiated to the Baptismal mystery to live 
it, therefore he who does not act coherently with his Baptism while having received it 
has not truly completed his initiation, he has not carried to its completion. The inter- 
pretation of Taranto can thus be seen as in agreement with the Gregory’s sacramental 
conception and has the merit of avoiding interior contradiction in the passage. 
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3. Evolution 
Even if it seems difficult to doubt the real possibility of condemnation 
in eternal life; it is enough to consider the following passage: 


Certainly, there is not reserved to all who resurrect from the sepulcher of 
the earth an identical condition. But it is said: they will go as many as have 
done the good to a resurrection of life, and as many as have done evil to the resurrec- 
tion of condemnation? In a manner that, if the life of someone is oriented 
towards that terrible condemnation, even if providentially by the birth 
from above is counted among the brothers of the Lord, he may deny the 
name (of Christian); denying in the form of maliciousness the intimate 
relationship with the First Born. But the Mediator between God and men? 
who in himself (6v éxvtob) unites human nature to God [the Father] 
(ovovantov tH Ve tò &vOpmnwov), unites to himself only that which is 
worthy of connaturality with God (xpdg tov Bedv ovuovtoc). As he united 
in himself (<év> avt npoom@Ketwoe) to the power of the Divinity his 
own humanity, which was certainly part of the common nature, without 
being submitted to those passions of nature that provoke to sin (it is said 
that he did not commit sin, and no lie was found on his lips);3’° in the same way, 
he will also guide each of them to union with the Divinity, if they do 
not carry along with them anything that is not worthy of the connatu- 
rality with God. But if someone is truly the Temple of God,*”! since he 
does not have in himself any image or shadow of iniquity, he will be 
admitted by (rapaAne@icetar npóc) the Mediator to participation in the 
Divinity (uetovoiay tç Beótntoç), he will be made pure to receive his 
pureness. For Wisdom will not enter into a soul that works evil;?? as the 
Scripture says, nor does one who is pure see anything in his soul except 
God—but united to him by incorruptibility, he receives into himself the 
whole good Kingdom.*” 


57 The same authors who think that Gregory maintained the idea of a universal 
salvation must admit that the optimistic vision of the Nyssian is accompanied by an 
affirmation of the future condemnation. See, for example, J.R. Sacus, Apocatastasis in 
Patristic Theology, TS 54 (1993) 640. 

368 Jn 5.29. 

59 1 "Tim 2.5. 

99 ] Pet 2.22. 

371 Cfr. 1 Cor 3.16; 2 Cor 6.16. 

372 Cfr Wis 1.4. 

95 OD uiv ton KathoTaAOIs &v TH LETH TADTA Bio nåvtaç TODS EK TOD THs Yfis xópotoc 
dvactévtac &Kdéyeta1, GAA Ilopeócovta, qnotv, oi uv tà &yaðà novicovteg eig 
&vé&oxoaci Gofic, ot 68 tà padha npó&avteg eig &véotaot kpioeoc. OTE et TVOG TPOG 
thy poßBepàv éxetvnv xoxóxpiow ó Biog BAéneu ootoc, xàv Sie tfjg &voOev yevvioenc 
toig &ógÀootg toO xvpíou ovvopiOnobpuevog TOyN, KATOHYEddSeTaAL TOD Óvóporoc, èv 
TH uopof tfjg KaKtag thv xpóg TOV xpotótokov &yyıoteiav &pvobuevoc. ó È ueottng 
Oso Kai &vOpormov ó Oi tavtoð cvvéntov TH Oe tò åvÂpónıvov éketvo ovvánter 
uóvov, ónep àv Tig npóc Tov Bedv cupgutoc GELov Tl. Gorep yàp tov Exvt0d &vOparov 
th Suvéer tfjg Ogótntog <év> avt npocoksiooe, uépoç LEV THs Kovis púosaç övta, 


3 
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The eschatological conception of Gregory is thus Christocentric, since 
everything is through Christ: the one who distances himself from his 
model, and thus loses the image, he is unworthy of connaturality with 
God and cannot have part in the celestial kingdom. It is worth noting 
here the idea of J. Daniélou that Christian eschatology is not an goyatov 
but an goyatoc.>”4 

The elect will be images of the Image (tfjg eikóvog £ikóvo),?? for 
this each of them will be alter Christus, ipse Christus. Therefore, Gregory, 
commenting the fact that on the third day of creation, in Gn 1.11-12, 
the sprout precedes the seed, affirms that this signifies that the resur- 
rection will be nothing other than a return to that initial state; but 
he specifies that: 


Adam, the first man, was in fact the first ear of grain. But after human- 
ity was fragmented into a multitude by the insurgence of malice, as the 
fruit develops at the interior of the ear, so we single men, stripped of 
that form of the ear and mixed with the earth, we are born anew in the 
resurrection according to the original beauty, having become, instead of 
that original ear, infinite myriads of harvests.?"" 


Sin introduces multiplicity and multiplicity becomes a positive prin- 
ciple. The vision of Origen is extremely distant. It is possible that the 
Nyssian started from positions similar to those of the Alexandrian, but 


od piv toig nóÜOeciv bnonentokóto tfjg PboEWS toig eig Gpaptinv éxxoXovpuévoig 
(Apaptíav yep, ọnoiv, ODK énoinoev 0068 edpéOn ddA0¢ èv tË otópot avtod): OUTH Kai 
tods xo EKQLOTOV xpooó&e Th ovvage(o. Ths Bedtntog, el undév é éncyowto Ths npóg 
tò Oeiov congutac åváčiov. GAN et ttc Gn Bag ein 0200 voids undév Kato cid@Aov 
xoi &ọiðpvua év avt nepi£yov, o010c DNS TOD uecitov npóc uetovotov ths Oeótntoc 
napadamoOfoero, kafarpóc yevóuevog npóg thy drodoxiy thc adtod xaðapórntos. ovte 
yàp ig kakóteyvov yoxiy eloeAevoetar Gopia, xax € ò Aóyoc Qnotv, odte ó xoBopóc 
mH Kapdig AAO TL Topo. tov Bedv év avt Bréner, © Sie tig &phapoiaç mPocKoOAANBEic 
évtóg Eavtod n&oav thv åyaðhv Baotretav 25éEqrt0. (DePerf, GNO VIII/ 1, 204, 9-205, 
14). 

374 Cfr. J. DANIÉLOU, Christologie et eschatologie, in Das Konzil von Chalkedon TII, (A. GRILL- 
MEIER—H. Bacar Eds.), Würzburg 1954, pp. 269—286. For a similar approach to Nys- 
sian theology, see A. OJELL, El «telos» escatológico de la vida cristiana. La vida en Cristo según 
San Gregorio de Nisa, in C. IZQUIERDO et al. (eds), Escatología y vida cristiana, XXII Simposio 
internacional de teología de la Universidad de Navarra, Pamplona 2002, pp. 353-373. 

95 DePerf, GNO VIII/1, 196, 12. 

376 Cfr. DeAn, PG 46, 156D. 

377 'O yàp npôtoç otéxvç 6 npôtoç &vOponog rjv Addu. AAA’ &neiór] tH Ths KaKiag 
£icó00Q cic nAfBoc f| ovborc koxeuepioOn, KaBdds yivetar ó kopnóg £v TO otáyvi: oUtoc oi 
Kod’ Écootov youvobévteç TOD KATH TOV otåxvv éketvov ELSODG, kai TH vÂ KatopixBévte, 
náv év tiÀ ÅVAOTÉOEL KATE TÒ &pyéyovov K& Aoc àvagvóueða, &vti £vóg TOD npótou 
othxvog &v&neipot pvpićðeç TOV ANtov yevouevor (Ibidem, 157B). 
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J. Daniélou shows numerous signs of the progressive abandonment of 
Origenism on Gregory's part."? In his first phase of literary produc- 
tion before the death of Basil, the Nyssian deals with the theme of the 
resurrection highlighting the difference between the terrestrial body 
and resurrected body (DeMort). In the succesive works, he will instead 
underline the idenüty and intimate connection of the body before 
and after the resurrection (DeHom, DeAn, De Trid, OrCat), this under 
the influence of the De Resurrectione by Methodius of Olympus: “the 
principle preoccupation will be to affirm the identity of the resurrected 
body and the terrestrial body. Gregory develops the interesting theory 
of an information by the eidos, by the form of the body that the soul 
is, by its elements, is such a way that they remain united even in the 
intermediary state"??? 

Another theme that is present is that of the Platonic cavern:?? it 
appears in DeMort, InInsPs and DeBeat. In these works the myth is used 
to indicate the present life, which one must leave behind. But the per- 
spective changes after 382. The writings of InDiem, Ep 3, InSStel and 
Antir are successive to Gregory's journey to Jerusalem, and under the 
influence which the grotto in Bethlehem had on him the symbology 1s 
transformed, since now the cavern of life is illuminated by Christ. 

In the DeVirg, the DeMort and the DeBeat, InInsPs and DeOrDom, human 
life is seen as an exile. Later, “Gregory will develop another anthropol- 
ogy according to which the presence of the spirit on earth—and thus 
its union to the body of man—is the result of a harmonious design: 
God did not want for any of the parts of the cosmos to be deprived of 
the presence of the spirit”.**! This is a key theme for the Delnfant. 

Further, in the JnJnsPs there is an important change in the dev- 
elopment of Nyssian thought, since the term &xoAovOía appears, 


95 Cfr J. DANIÉLOU, La chronologie..., pp. 159-161. 

379 “Le souci principal sera d'affirmer l'identité du corps ressuscité et du corps ter- 
restre. Grégoire développe la thése intéressante d'une information par l'eidos, par la 
forme du corps qu'est l'áme, de ses éléments, en sorte qu'il leur reste uni, méme dans 
l'état intermédiaire." (Ibidem, p. 160). 

59 See the interesting article of W. Blum, for this aspect of Nyssian thought, in which 
is shown not only the Platonic influence, but also the Aristotelian one: W. Bruw, Eine 
Verbindung der zwei Hohlengleichnisse der heidnischen Antike bei Gregor von Nyssa, VigChr 28 
(1974) 43-49. 

381 “Plus tard, Grégoire développera une autre anthropologie, selon laquelle la 
présence de l'esprit sur la terre—et donc son union au corps de Phomme—cest le résul- 
tat d'un dessein harmonieux, Dieu ne voulant pas qu'aucune des parties du cosmos soit 
privée de la présence de l'esprit". (J. DANIÉLOU, La chronologie. . ., p. 161). 
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"the key to Gregory’s method”,*” a key that distinguishes him from 
Basil. 

To sum up, one could hypothesize an evolution for Gregory similar 
to that of Jerome, who abandoned Origenism precisely after a voyage 
to Jerusalem. 


4. Terminology 

Moreover it does not appear totally correct to presume that the Nys- 
sian &noKatKotaotg depends exclusively on Origen. The article of 
O. Siniscalco*? is a precious contribution to reconstruct the possible 
influences that Gregory underwent. Certainly the medical usage, in the 
context of Galenus, is an important one for Gregory. But it is above all 
interesting to see how the Gregorian senses are in close contact with 
the use of the verb in the LXX. 

Also important is the contribution of the Apologists. The verb appears 
once in the Dialogus cum Tryphone of Justin, three times in the Oratio ad 
Graecos of Tatian, and twice in Theophilus; the noun appearing once 
in the Dialogus cum Tryphone. 

As for Tatian, the verb appears twice in the same passage of Oratio 
ad Graecos 18, 6 (Marcovich, PTS 43/44, p. 38): in the first case (18, 
6, 3), it signifies restituting someone in exchange for another, while in 
the second case (18, 6, 8) it signifies to heal, as in the medical con- 
text. The passage is nevertheless quite interesting, since the complete 
expression is tobc &vOpónovc eig tò &pxotov årokaðıotôov, and the 
context 1s eschatological. The same type of context 1s found with the 
third occurrence of the verb in Oratio ad Graecos 6, 4, 5 (p. 16), where 
it is accompanied by npóg tò &pyatov. The underlying idea is that the 
resurrection will reestablish the corporeal substance in the state 1t was 
in before death. This use is similar to the Nyssian one: tò &pyaitov 
is the most common expression accompanying &rokot&otacic in 
Gregory's works.?? 

Theophilus, in book II of the Ad Autolycum, comments the account of 
creation in Genesis. Having reached Chapter 17, about the creation of 
the animals on the sixth day, he says that when man will have returned 


9? “Ta clef de la méthode de Grégoire" (Ibidem). 

55 O, Siniscalco, Anoxatcéotaoic e dxoxaBiotnu nella tradizione della Grande Chiesa fino 
ad Ireneo, StPatr 3/1 (1961) 380—396. 

59! For example in Es 14, 26, to refer to the waters of the Red Sea that drown the 
Egyptians. 

38 For example: /nEccl, GNO V, 296, 3-18; DeAn, PG 46, 148A together with 156B; 
DeHom, PG 44, 188BD. 
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to the more fitting paths for his nature and have abandoned the paths 
of evil, then the animals will also be placed into the state of original 
docility (IL, 17, 23; Marcovich, PTS 43/44, p. 64). The second passage, 
in book III ch. 9 of the Ad Autolycum, 1s extremely interesting, since it 
refers to the liberation after the crossing through the desert and the 
stay in Egypt (IIL, 9, 31; Marcovich, PTS 43/44, p. 110). A. Méhat 
affirms that the term in this passage refers to a definitive installation 
rather than a restoration.??? 

The noun appears in the Dialogus cum Tryphone (134, 4, 2; Marcovich, 
PTS 47, p. 302). The context is soteriological: contrary to Noah who 
gave Canaan into slavery to his two other sons (Gn 9.25), Christ freed 
all, slave and free, ransoming them with his blood and the mystery of 
the Cross. The idea of a new condition is more important here than 
that of restoration. “it is the first time, to our knowledge, that the use 
of this term 1s found in the works of a Christian author with a signifi- 
cance that 1s new and special in respect to the previous uses". It is a 
“genuinely Christian notion”.**” 

Ireneus offers more abundant material, and his influence on Gregory 
should be reevaluated. Limiting ourselves to the part of the Adversus 
Haereses found in Greek, in book III the verb refers to the restora- 
tion or restitution of the Law of Moses to the people by Esdra, after 
the corruption in the time of imprisonment (III, 24, 1; Harvey I, 
p. 114). In II, 49, 3 (Harvey I, p. 375), the verb has a medicinal-curative 
sense. In a number of passages the noun also appears, particularly in 
the description of the Gnostic beliefs. In this context the astronomi- 
cal sense is found. It is from this Gnostic humus that the conception 
of the apokatastasis as a reestablishment in a perfect and original state 
comes forth, a meaning that will be taken up by Origen. Ireneus on 
the other hand does not undergo any influence in this direction, due 
to his polemical position towards the Gnostics.*** 

Other passages have a Christological context (frg. 15, 27-33; SC 153, 
pp. 220-222): reference is to the obedience of Christ in his Passion, which 
restores us to our friendship with God. Another key passage is when he 
comments the parable of the vine dressers (frg. 19, 9-16; SC 100, p. 912): 
the only salary for all the workers is Christ, who will come in his Parousia. 


38 A. MÉHAT, "Apocatastase" Origene, Clément d'Alexandrie, Act. 3, 21, VigChr 10 (1956) 
201. 

9! O., SINISCALCO, Azokatcotaolc..., p. 388. 
388 Cfr ibidem, p. 391. 
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In a last passage, the reference 1s, as with Tatian, to the resurrection 
of the flesh (frg. 5, 1-14; SC 153, pp. 44—46). In synthesis, there is a 
properly Christian sense to both the verb and the substantiative, one 
that 1s forming slowly, and that influences Gregory. 


5. The Condemnation 

Once the amplitude of the question has been made known, it remains 
to explain how it is possible that a man might not be saved, if the whole 
human nature is destined to communion with the Trinity. The response 


can come from the following Nyssian text, from the commentary of 
Psalm 58 (59): 


From these things we learn that there will be no destruction of men, so 
that the work of God be not rendered vain and reduced to nothing; in 
their place sin will be destroyed and reduced to that which 1s not. It says in 
fact: The sin of their mouth and the discourse of their hps—pride and execration 
and lies—zoill not survive the anger of the end.? And when thenceforth these 
things will have disappeared, they will know, it says, that God is Lord of 
Jacob and of the confines of the earth.?? In fact, evil not remaining in 
any place, the Lord will be absolute sovereign of every confine, when sin, 
which now reigns on most, will be removed. Then it retakes the discourse 
on those who return at evening, ?! hungry like dogs and wandering around 
outside the city. I think with the repetition of the expression it reveals 
that men even after this life will be in the one and the other condition, 
that 1s in the same good and evil that they find themselves now. For he 
who now moves about around the city and does not live within it nor 
conserves the human character of his own life, but having voluntarily 
made himself a beast and become a dog, such a one, also then, will be 
thrown out from the city of above and punished with the hunger for goods. 
The vanquisher of adversaries, on the other hand, going from beginning to 
beginning —as the Psalmist says in another passage (Ps 83.7) —and passing 
from victory to victory, says: but I will sing your power, in the morning I will 
exalt your grace [since you were my defence, my refuge (Ps 59.17), praise that 1s 
your due forever and ever, Amen]??? 


389 Ps 59.13—14. 

9" Ps 59.14. 

99 Ps 59.15, that repeats verse 7. 

392 $ x & Ad e ^ x > 0 [A > x ET uv er x x 0 ^ 

V ov povOdvouev öt TOV èv &vOponxov &paviıouòç OdK ~oTAL, iva UN TO Oetov 

Epyov G&xperwoOFh và &vondpKto åpavıķóuevov. GAN’ vt’ adtdv G&rodeitar T] &uaptia 
Kod £ig TO UN] OV TEplotioEtar. Auaptia yap, ENoiv, oxópoctog ADTOV kal Adyos YELAEOV 

es s DEO oM pL HEELS 
adtOv. Kal oxepnoavvto Kal &pà kai weo60g Ev «fj ópyfi tfjg ovvtedetac ook dadpEovow. 
àv unkéti Svt@v, Pvdcovtat, onotv, ott 6 Beòs OeonóGet tod "Ioxó Kai t&v nepétov 
tis Yfic. undapod yàp drorerpBetons kata, TONTODG Éotot TOV nepócav Geonótnc 6 
KUPLOG, Tis vov Baolrevodons t&v TOAA@V duaptiaç ék TOS@V Yevopevng. eita THAI 
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The passage 1s revealing since it is unequivocally speaking of the final 
victory of Christ and of the Parousia, and not of intermediary eschatol- 
ogy: the destroy not contained in the inscription itself is explained saying 
that God will not annihilate the sinner in the last day. The heavenly 
city is understood as authentic humanity and for this reason the refusal 
of the divine image is read as a dehumanization. The contrast drawn 
between the two movements successive to the final victory 1s noteworthy: 
those who have chosen to live as dogs will continue to turn around smit- 
ten by the hunger for goods, while he who will have known to conquer 
temptations will advance linearly, immersing himself ever more in the 
infinite ocean of divine intimacy. The expression from beginning to beginning 
corresponds in fact to the most propitious formulation of the Nyssian 
enektaoic, an eternal dynamism that will follow the final victory, when 
sin will have henceforth disappeared.?? The cyclical movement of the 
damned is therefore, referred to that condition that will follow the final 
victory, when evil will have been already eliminated.??* 

Man at the end of his mortal life will have exhausted his capacity 
to define his own will, he will leave time and the historical moment to 
enter into eternity. If he will have worked the good he will be in the 
good, that is in the true movement of linear penetration into the infinite 
mystery of God; if he will have worked evil, then he will remain in evil, 
and thus in the false movement of the circle without end, accompanied 


TOV ADTOV erovoAouBover Aóyov nepi TOV ENLOTPEPOVTOV eig &onépav Koi Mpottóvtov 
Os Kóov xoi év KDKAM nepiepxouévav Thy nohw, dnrdv, otpot, à flc 100 Adyou 
énavaAdiweos i öt xo exdtepov ot dvOpanor KATÓ TE TÒ novnpóv Kai tò KpEittov, év 
otc Gv vOv yévovtar, £v toic abtots Kat petà THDTOL yevńoovtonr. Ó yàp vov ôv &cepetac 
KOKA® neputortüv Kat wh éuBrotedov th móet pn de TOV avOparivov £ £ri 100 idtov Biov 
XOPOLKTH po. pvidooov, GANG. &mo8npioó uevoc rodney tis 1pootpéceog kod kóov yevópevog 
odtog Kai tóte Tig &vo nóAeoc ékxecOv év Aui TOV &yaððv koAacÜfioevat. ünlInsPs, 
GNO V, 174, 22-175, 25). The last phrase, included in parentheses, is omitted by five 
of the seven manuscripts cited by McDonough in the GNO. 

99 Cfr. InCant, GNO VI, 247, 12-14. In reference to énéktoic, see J. Daniélou, 
Platonisme et théologie mystique. Doctrine spirituelle de saint Grégoire de Nysse, Paris 1944, pp. 
291—307 and L.F. MArEo-Sxoco, Progresso o immutabilità nella visione beatifica? Appunti dalla 
storia della teologia, Yn M. HAvKE—M. Pacano (Ed.), Eternita e libertà, Milan 1998, pp. 
119-140. 

9" For Gregory there is an intimate correspondence between eschatology and mysti- 
cism: like beatitude in as much as eternal movement of immersion into the depths of 
God corresponds to the Nyssian conception of mysticism of the shadows, so the eternal 
false movement, which constitutes the possibility of damnation, corresponds to the false 
movement of those who climb a mountain of sand, without being able to advance, since 
their feet continually slip, not being planted upon the rock who is Christ (cfr. DeVitaMo, 
II, 244). 
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by the “hunger for goods". The ontological connection between 'ener- 
geia’, that is activity, and nature, once nature is realized in its temporal 
dimension, will manifest itself in all its strength: each one will be that 
which he has done, each will be as he has acted. For this reason, if a 
man has followed Christ, through the actions of Christ, through the 
imitation of his human activity, of his virtues and of his sentiments, 
that man will be able to participate in the divine life. But if man will 
have chosen to live as a beast, he will be in eternity that what he has 
chosen, since he cannot be man if he has rejected he who is the model 
of man, he who reveals man to man himself.?? The very context of 
the passage permits to speak of the eternity of the condemnation,” by 
the spectacular destiny reserved to those who do not convert in respect 
to those who have access to the éméxtactc. 

The same spectacular contrast 1s present in other works of Gregory, 
such as the /nCant, where the Nyssian opposes divinization to the lot 
reserved to those who turn to idols: from men they become stones,??? 
since only in Baptism does one have access to authentic humanity. 

This conclusion is confirmed also by the terms that Gregory uses 
to describe the state of the damned, such as d1a1wviCovoe referred 
to the punishment by fire, 9? a verb that, when used intransitively, can 
only signify the extension that through and beyond all time, reaches 
the eternal dimension, as well as GAn«tov óóvpuóv, that is lamentation 
without end. This last adjective is particularly revealing, since GAnKtosg 
is considered by Gregory as the equivalent of &t10¢g and &téAeotov, 
which can signify nothing other than the most absolute eternity. 


395 


It is this point that is not sufficiently placed in the forefront by those who hold 
the thesis of universal salvation in Gregory. For example, C. Tsirpanlis, who, even not- 
ing the positive aspect of Nyssian eschatology which passes through the imitatio Christ, 
strongly criticizes the interpretation of J. Daniélou, accusing him of incoherence: he 
would have contradicted himself in saying that for the Nyssian all men are saved and 
at the same time affirming that eternal condemnation will exist. But he takes no notice 
of the affirmations of Gregory in /n/nsPs, nor of what Daniélou wrote in 1970 (Cfr. 
C. Tstrpanuis, The Concept of Universal Salvation in Saint Gregory of Nyssa, StPatr 17 (1982) 
1139-1140). 

%° R.E. Heine affirms that the passage contradicts the &émoxatdhotaot< as it is gener- 
ally understood (cfr. R.E. HEINE, Gregory of Nyssa’s Treatise on the Inscriptions of the Psalms, 
Oxford 1995, p. 62). 

9" Cfr InCant, GNO VI, 147, 11-14. 

398 Cfr. DeBen, GNO IX, 100, 5. 

39 Cfr. AdEosCast, GNO X/2, 328, 16. This could be a reference to the third book 
of Maccabes (3, 4). 

100 Cfr. DeBeat, GNO VII/2, 138, 17-22. See also DeDeitEv, GNO IX, 341, 3-4. 
For &tótoc, see P. Zemp, Die Grundlagen Heilsgeschichtlichen Denkens bei Gregor von Nyssa, 
München 1970, pp. 13-21. 
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6. The Misunderstanding 

The position of modern commentators that negate the possibility of 
condemnation can be induced from a misunderstanding: the identifica- 
tion of the disappearance of death with eternal beatitude. They identify 
universal salvation and umversal resurrection. One cannot but be in agreement 
with M. Ludlow in affirming that death is destined to disappear. But 
one absolutely cannot sustain that every human being, at the end of 
time, will necessarily participate in the divine intimacy. This would do 
violence to Gregory’s thought, who in no passage affirms something 
similar. For him, the final victory signifies simply the destruction of 
the power of sin and death, that is to say the universal resurrection.*”! 
But he who has chosen to be without God, that is to not be a man, 
will remain always in that condition. This is not an evil since a double 
negation constitutes an affirmation: the evil one who says no to God 
does nothing other than confess the goodness of God. Hell as such 
cannot be considered an evil.*” 

Thus that Nyssian &noxathotaoic, perhaps (taya)—to use the same 
expression as Gregory (cfr. De Vita Moysis, II, 82, 2; SC 1, p. 155)—does 
not lead to universal salvation; it seems more a consequence of the 
affirmation that man was created by God for himself, in his image, in 
the image of the Most Holy Trinity.’ Man was created to participate 
in the dynamic of intra-Trinitarian love, by means of coordination. 


401 A. Ojell writes well: “La salvación, en el pensamiento de Gregorio, es, a la vez, 


universal y personal” (A. OjELL, El «telos» escatolégico de la vida cristiana. La vida en Cristo 
según San Gregorio de Nisa, in C. IZQUIERDO et al. (eds), Escatologia y vida cristiana, XXII Sim- 
posio internacional de teología de la Universidad de Navarra, Pamplona 2002, p. 372). 

*? This observation can also illuminate the intricate question of the salvation of the 
devil, which does not directly involve history, since the angels, although not eternal since 
they have a beginning, do not have a history as man does. The affirmations of Gregory 
in DeTrid, dated between 386 and 394, are quite interesting in this regard: he explains 
that in the third day of Christ in the sepulcher, death itself is abolished (katapyetta), 
and with it those who are its ministers also disappear (ovvagaviCovtat) (GNO IX, 285, 
21-23). The same can be found in /nSSal, GNO IX, 311, 8-20 which is like the epilogue 
of the DeTrid (cfr. H.R. Drosner, Die drei Tage zwischen Tod und Auferstehung unseres Herrn 
Jesus Christus, Leiden 1982, pp. 168-170 and 190-1989). This seems to be quite a differ- 
ent doctrine than that found in DeAn, PG 46, 69C—72B, in an initial phase of Nyssian 
thought, another confirmation of the importance of diachronic study of the Gregorian 
work. On the other hand the submission of the demons is an evangelical given, which is 
essentially different than the conversion of the demons. 

*5 L.F. Mateo-Seco affirms: “Pienso que lo mas personal de la apocatástasis nisena 
radica precisamente en esto: no en la cuestión de si al final todos los hombres se salvarán 
o no, sino en la perfección con que el hombre es devuelto—es restaurado—al proyecto 
original, a la primera gracia, a la primera creación, a la inmortalidad” (L.E MATEO- 
Seco, La vida de Cristo en la «Oratio catechetica magna», in J.R. VILLAR (ed.), Communio et 
sacramentum, Pamplona 2003, p. 200). 
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J. Daniélou affirms: “The apocatastasis in Gregory refers essentially 
to the restoration of human nature in its original state, that is in its 
real, ‘natural’ state, that which God wanted for it and of which it was 
deprived in consequence of sin".'^* For this reason J. Daniélou maintains 
that &xoxath&otaotsg is only a synonym of resurrection, resurrection 
understood as restoration of man in his original state.“ 

The isolated and autonomous individual of modernity does not 
belong, then, to the project of God: more radically he is not man. 
Instead we will only be truly and definitively men only in the éoyatov, 
that is in the Christic éoyatos. For this reason the &noxatd&otactis has a 
sacramental dimension in time, which is an anticipation of eschatology, 
through which we are made men more and more each day. 

This dimension is clearly present in the OrCat. A.A. Mosshammer is 
to be attributed the merit of having accentuated the importance of this 
mature work of Gregory for the question at hand. In the OrCat, the 
Nyssian explicitates the sense of &nokotóotaotc: he speaks of two kinds 
of &roxotéotaotc, or, according to the words of A.A. Mosshammer, of 
“Two aspects of the &noxat&otaotg accomplished through the work 
of Christ":"* for after having spoken once again of 1 eig tò &pxyotov 
aroKkatKotaotc,*”” in the sense already mentioned of restoration to the 
original image, Gregory explicitates the sacramental sense.*? He clearly 
says that the resurrection will attain all men, but also that the state of 
the resurrection will be different according to how they will have lived. 
If they will have chosen to participate in the Sacraments, in Baptism 
and in the life of grace, then they will have access to the blessed life.*°° 
There is thus an &rokatáotaoç that “is granted through the sacra- 
ments to the individual Christian and which constitutes the process by 
which the universal &noxaté&otaoig is achieved". *!? 


** “Tapocatastase se réfère essentiellement chez Grégoire à la restauration de la 
nature humaine dans son état originel, qui est son état réel, «naturel», celui que Dieu a 
voulu pour elle et dont elle a été privée en conséquence du péché" (J. DANIÉLOU, Létre 
et le temps.. ., p. 225). 

105 Cfr ibidem, p. 224. 

99 A A. MOSSHAMMER, Historical time. .., p. 88. 

107 Cfr OrCat, GNO III/4, 67, 9-10. 

“08 The term appears again in ibidem, 91, 12. 

*9 Thidem, pp. 90-91 passim. 

410 A. A. MOSSHAMMER, Historical time . .., p. 88. For the connection between the death 
of Christ, Baptism and the Eucharist in the OrCat, see L.F MATEo-SEco, La teología de la 
muerte en la ‘Oratio catechetica magna’ de San Gregorio de Nisa, Scr Th 1 (1969) 468—471. 
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In this way “the &nokotàotaoig of the eighth day is no longer 
something which occurs as an isolated event in that indivisible moment 
at the boundary of time. It 1s rather the sum of all the individual 
&xokotact&oete that occur within time".*!! 

In synthesis, if one considers the whole of Gregory's thought and 
analyzes it also diachronically, one can place another reading of Nyssian 
eschatology next to that of M. Ludlow, one of a distinct sign, that con- 
templates the possibility of eternal condemnation and perhaps reflects 
better the complexity of the texts. The proposed reading does not wish 
to suggest that Gregory negates the possibility that every man can be 
saved, but only that he does not exclude the possibility that someone 
could be damned. It would after all be improper to place the deduction 
of universal salvation before the explicit affirmation of the possibility of 
eternal damnation. This is all the more true when one considers that 
the tradition, which recognizes in the Nyssian thought a fundamental 
dogmatic contribution to the doctrine of purgatory, resolves any inter- 
pretive ambiguity. 

Nyssian eschatology needs to be analyzed from the perspective of the 
theology of the image and of the collocation of human nature, in its 
essentially historical and social dimension, at the interior of the exitus- 
reditus schema, where the origin and term coincide with the Trinity. 

The possibility of condemnation is here a consequence of the refusal 
on the part of man of his model, that is the refusal of Christ, with 
whom he is called to identify himself through sacramental and mysti- 
cal utunotc. Condemnation is thus understood as dehumanization and 
exclusion from participation in the divine intimacy, that is as the hunger 
Jor goods, which consists precisely in the exclusion from participation but 
not from the knowledge of the final victory of Christ and not from the 
submission of all things to him. 

The misunderstandings in the reading of Nyssian eschatology appear 
then due to a modern hermeneutic remeasuring of an Origenistic 
leaning, and to a comprehension of the ontological profundity of 
Gregory’s gnoseology that is perhaps insufficient. It is necessary also to 
recall the equivocal identification of universal salvation and universal 
resurrection. 

It appears that only starting from the exitus-reditus schema, which 
places man with his historical life and his liberty between original 


41 ALA. MossHAMMER, Historical time..., p. 88. 
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creation at the image of the Trinity and the definitive return through 
Christ to the same Trinitarian intimacy, does it seem possible to resolve 
the apparent internal conflicts of the Nyssian thought while fully appre- 
ciating the theological profundity—in both the Greek and modern sense 
of the term.*'? Just the true sense of human freedom is the core of 
the present issue: some authors have tried to reduce the hermenutical 
dilemma, stressing that liberty could be true only as liberty to choose 
God; in that way, only universal salvation would make man authentically 
free.*? But that would mean to accept that human liberty in history is 
completely equivocal, against the clear assertions of the importance of 
man's life and against the Nyssian participation theology. Conversely the 
distinction of universal salvation and universal resurrection smoothly 
resolves the dilemma. 

This seems the ultimate sense of the Theology of universal nature 
and of évépyeia in Gregory. Thus Daniélou can affirm that “the resur- 
rection is nothing other than the restoration of the primitive state, in 
the sense that it is the accomplishment of God's original design".** This 
divine project includes the salvation of all men and of all of creation. 
Gregory manifests in his theology the ardent hope that this salvation 
be accomplished and that the universal nature have a fundamental 
role, since through it the resurrection is passed to all men,*? opening 
to all the door of Heaven; but the liberty of each one comes into play, 
in everyday life, in the activity realized according to the model, that 1s 
according to the will of the Father in communion with the Spirit. Man 
is created in the image of the Trinity to return, through the history into 
which Christ enters and becomes man, to the Trinity itself. 


42 For the relationship between the eschatological context and the proposition of 


S. Coakley's research group, see G. Maspero, Lo schema dell’exitus-reditus e l'apocatastasi 
in Gregorio di Nissa, «Annales theologici» 18 (2004) 85-111. 

!5 Cfr. M. Lunrow, Universal Salvation . . ., p. 97. 

*^ “La résurrection n'est rien d'autre que la restauration de l'état primitif , au sens où 
elle est l'accomplissement du dessein originel de Dieu" (J. DANIÉLOU, L’étre et le temps. . ., 
p. 205). 

+45 Tn this sense the affirmation of J. Zachhuber, that universal nature has no role at 
all in Nyssian eschatology, is clarified and attenuated. 
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APOPHATISM AND PERSON 


I. INTRODUCTION 


Apophatism is a particularly actual theme in the context of contem- 
porary theology, in any confessional circle. 

V. Lossky gave a strong impulse to the study of this theme with his 
interesting book on the mystical theology of the oriental Church,! in 
which he sets apophatism as the defining characteristic of orthodoxy in 
opposition to occidental intellectualism. It is a conception that privileges 
experience? and considers apophatism as a defence against the pride 
of human reason. Dogma would thus have only a negative role and 
its essential function would be that of antinomy? 

Nevertheless it is important to remember that there are different 
conceptions of apophatism itself.* It could be interesting to keep the 
interpretation of Lossky present in the reading of the apophatic texts 
of Gregory of Nyssa.’ 


! V. Losskv, Théologie Mystique de l'Église d'Orient, Aubier 1944. 

? The theme of knowledge as experience and communion is developed in the article: 
Y. Sprreris, La conoscenza “esperienziale” di Dio e la teologia nella prospettiva orientale, Anton. 72 
(1997) 365-426. ; 

* “T’apophatisme nous apprend à voir dans les dogmes de l'Eglise avant tout un sens 
négatif, une défense à notre pensée de suivre ses voies naturelles et de former des con- 
cepts qui remplaceraient les réalités spirituelles...C’est pourquoi les dogmes de l'Eglise 
se présentent souvent à la raison humaine sous la forme des antinomies d'autant plus 
insolubles que le mystére qu'ils expriment est plus sublime. Il ne s'agit pas de supprimer 
l'antinomie en adaptant le dogme à notre entendement, mais de changer notre esprit, 
pour que nous puissions parvenir à la contemplation de la réalité qui se révéle à nous, en 
nous élevant vers Dieu, en nous unissant à Lui dans une mesure plus ou moins grande” 
(V. Lossxy, o.c., p. 41). 

+ Itis enough to think of the originality and diversity of recent articles on the subject, 
for example: M.P. BEozos, Apophaticism in the Theology of the Eastern Church: The Modern 
Critical Function of a Traditional Theory, GOTR 41 (1996) 327—357 or M. Ross, Apophatic 
Prayer as a Theological Model: Seeking Coordinates in the Ineffable: Notes for a Quantum Theology, 
JLT 7 (1993) 325—353. 

? [n Chapter I (see p. 31), it was seen that Gregory speaks properly only of the incom- 
prehensibility and ineffability of the divine nature. Thus, in order to speak of apophatism 
in Gregorian thought a theogical precision and clarification is required. 
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A first fundamental interpretation can be individuated that places 
the apophatic realm between the immanence and the economy of the 
Trinity. This could be called absolute apophatism. It is an attitude that 
tends to refute the value of the analogy, and for this reason to under- 
value the role of creation, of history and even of the Humanity of 
Christ. One could speak of the divine Persons only in their economic 
manifestations. Such a reading is quite agreeable to modernity, which 
tends to reduce the mystery to its gnoseological dimension. 

ANyssian apophatism is opposed to this conception of apophatism, at least 
in the interpretation that is to be proposed here: the apophatic realm 
is that between nature and Person. The divine nature is unknowable, 
but the divine Persons are knowable, and we must speak of them. We 
can and must speak of them since our existence is radically for love. The 
reason of our existence 1s the love of the three divine Persons. But love 
and knowledge are inseparable. Thus one can distinguish, in Nyssian 
apophatism, a negative aspect, which negates the possibility of knowing 
the divine nature, and a positive aspect, which affirms that the path to 
God is through the Persons, and in particular through the Persons and 
the mysteries of the life of Christ. 

In fact the theme of unknowability of the divine nature is one of the 
most treasured of the Nyssian, who with the other Cappadocians can 
be defined as the initiator of the study of apophatism on the theologi- 
cal level. For this reason the number of texts that could be cited to 
situate the AdAbl in the context of Gregory's work is immense. ‘Thus we 
will limit ourselves to the essential, presenting, without any pretext of 
completeness, those texts that are fundamental in sketching a synthesis 
in order to manifest the significance of the AdADI for this theme. 

Certain authors have propitiously chosen as the key idea for inter- 
pretation of Nyssian apophatism, his conception of divine infinity.° 
Others have chosen to underline the connection of apophatism with 
anthropology.’ 

Nyssian apophatism is to be presented here placing the accent on 
the importance that Gregory attributes to its full Trinitarian dimension, 
and thus to its Christological dimension. This last perspective should 
represent, at least in the intention, the original contribution of this study. 


ê For example: R.S. Bricurman, Apophatic Theology and Divine Infinity in St. Gregory of 
Nyssa, GOTR 18 (1973) 97-114. 
? See: J. Sawanp, Towards an Apophatic Anthropology, YThQ 41 (1974) 222—234. 
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Immanence 
Absolute Apophatism E 

Economy 

Nature ——» Aspect — 
Nyssian Apophatism e 

Persons ——» Aspect + 


Fig. 1. Opposed interpretations of apophatism: ~~ indicates 
radical separation 


Gregory does not limit himself to only considering the incomprehensi- 
bility of the divine nature, which, at first glance, constitutes the purely 
negative aspect of apophatism. But in the AdAbl itself and in many other 
works, Nyssian apophatism leads to the Person of Christ as the path to 
accessing the ‘Trinitarian intimacy. That is to say that apophatism has 
an eminently positive dimension. In synthesis, apophatism will not be 
considered only from the perspective of the common divine Nature, 
but also from that of the three Persons, since it is by means of Christ 
that, in the Holy Spirit, we have access to the Father. 

The perspective that only accentuates the negative aspect of apopha- 
tism runs the risk of being swept up by polemics, reducing the discussion 
to a dialectical perspective: apophatism would be a defence against the 
philosophical excesses of the West. However, the apophatic dimension 
does not enter into Christian ‘Tradition following a dialectical confronta- 
tion or theological disputes. Rather, as Garrigues notes," it is the “God 
whom no one has ever seen, except the Only Begotten Son who is in 
the bosom of the Father, who he has revealed him (e€§nynoato)” in 
Jn 1.18 which places the question in a Christological and Trinitarian 
manner. Gregory, in the usual manner, is not caught up by polemics 
but instead remains faithful to this Biblical perspective. 

It was in fact the Eunomian crisis, characterized by the neo-Arian 
refutation of the scandal of the manifestation of the Christian God, 


3 Cfr. J. GARRIGUES, Théologie et Monarchie. L'entrée dans le mystère du “sein du Père” (Fn 1,18) 
comme ligne directrice de la théologie apophatique dans la tradition orientale, Ist. 15 (1970) 439. 


98 CHAPTER TWO 


that obliged the three great Cappadocians to develop the apophatic 
dimension. In contemporary terminology, one could say that Eunomius 
did not manage to accept or conceive of a perfect and all powerful 
God that gives himself totally. He could not conceive of God as Father, 
as pure source of being and love. He saw no other solution to explain 
Christian salvation than the subordination of the Son and the Holy 
Spirit. The problem is once again the relationship between immanence 
and economy, aspects that the neo-Arian fractures on the theological 
level, abandoning the possibility to know God in consequence of his 
gnoseological theory with its Neoplatonic mark. 

Eunomius identified in God, that is in the Father, essence and sub- 
sistence. The Cappadocians on the other hand, faithful to the Scrip- 
tural formulation, confessed the irreducibility of paternity to the divine 
essence, refusing thus to separate the Father as personal principle of 
the Trinity from the same as principle of the economy. It was Nazian- 
zen who penetrated profoundly into the mystery of the Father, whose 
greatness 1s not opposed to the possibility of self gift, as if it was a 
human greatness lost when it is given. He concentrated on the theologi- 
cal aspect, showing how the Father is the Principle without Principle, 
the &pyn—óvopxoc, who communicates totally his divinity to the Son 
and the Spirit. 

However once the theological aspect was articulated it was necessary 
to return to the articulation of immanence and economy, which cannot 
easily be separated.? It would be the task of the Nyssian—the youngest 
of the three Cappadocians—to return, after the purification of apopha- 
tism in its principally negative aspect, to a synthetic vision of economy 
and immanence. He can develop the mystery of the Son and the Spirit, 
mediators in the missions, but equal to the Father from all eternity, 
safeguarding in this way the realism of our divinization. The bishop of 
Nyssa was able to reach such a high synthesis and such a great equilib- 
rium, since, through the course of his life, he had to confront not only 
the Eunomian heresy but also the Apollinarist crisis. It is thus precisely 
thanks to his penetration of the mystery of Trinitarian immanence as 


? tà bE tanevótepo t ovvOéto, xoi tÂ Sid o£ Kevobévtt Kai copKabévtt, ovdév 


RIS xeipov eineiv, Koi avOpomroBévn, eio. ko DywbEvtt, va od 10 tv Soynditov oov 
GOPKUKOV | Kai xowoumerég kao óc u&Onc dyndotepog eÎvon, Kod OVVaVIeVaL Bedtntt, 
Kai uii totg ópouévotg évanouévoiç, GAAG ovveraipn toig vooupévotc, koi YIVOKNG, TIG 
Lev pdoEMs AÓyoc, Tic 68 AÓyoc oikovouiaç. (GREGORY NAZIANZEN, Oratio 29 “De Filio” 18, 
19-25; SC 250, p. 216). 
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of the mystery of the Incarnate Son of God, that apophatism reaches 
its full stature, also showing the positive and affirmative component, 
that is the Christological and soteriological one. 

The chapter is thus organized in the following way: 


— Section I: Nyssian philosophy of language, with the relationship of 
being-name and the affirmation of the priority of the first over the 
second. 

— Section II: The apophatic texts of the AdAbl, which manifest the 
double dimension of Nyssian apophatism. A first negative dimension 
consists in the negation of the possibility to understand the nature. 
The positive dimension refers instead to the mode of being of the 
Persons. 

— Section IIT. Concentration on the negative aspect of apophatism and 
explicitation of the meaning of the impossibility to understand the 
divine nature, mainly through the analysis of CE II. 

— Section IV: Examination of the positive aspect of apophatism as an 
affirmation of personal value. 

— Section V: Relationship of the positive aspect of apophatism with the 
theology of names. 

— Conclusion: A brief synthesis of the results, to help in the understand- 
ing of the development of the general argument. 


II. NAMES 


a. Eunomius 


One must first of all reflect on the relationship between language and 
being. The Cappadocian fathers were driven to reflection on the value 
of the name by the polemics with Eunomius himself. He maintained that 
the divine essence was understandable by human reason. Inspired by 
Platonic influences, he maintained that the names were revealed by God, 
and that the name &yévvntog—unbegotten—is the name that adequately 
indicates the substance itself of the Father, the unique Creator." This 
was a name that, in his opinion, applies only on the conceptual level"! 


10 The substance of the Father would thus coincide with being unbegotten, see CE 
IL GNO I, 233, 11-17. 

" For Basil and Gregory, énivota indicates either the rational human faculty, that 
is the dynamic process of reflection and analysis, or the content itself of thought, 
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(kat &xtvoiv). He would evaluate the name yevvntog—generated—which 
indicates the substance of the Son: the substance of the Father and of 
the Son could not, then, coincide, since the names that indicate them 
are distinct. The Spirit finally, would have no creative power, but would 
only be the energy with which the Son produces the world. ‘Thus, in 
extreme synthesis, Eunomius negated the consubstantiality of the three 
Persons," basing himself on a Neoplatonic and logicalistic theory of 
their names. 

Eunomius professed an identity between the ontological and gnoseo- 
logical planes.'? Gregory reacts distinguishing: 


It is not, in fact, the same thing to be said as to be." 


In fact, it is not to exist in unbegotten mode that derives from being called 
‘unbegotten’, but it is the being called that comes from being.” 


The ontological level has priority. The names have not always existed, 
since God alone is eternal. They belong to the world of creation, to 
the õıéotnua. The names do not precede man: 


The use of words and names was discovered after the creation of men, 
who were ordained by God with the logical capacity.'^ 


b. The Names and God 


At the same time, names are not only flatus vocis" In a Neoplatonic 
manner, Eunomius united the absolutization of the divine names with 
the disdain for generic names and for created reality. 

On the contrary according to Gregory, the names are a human 
invention, which is nevertheless possible through a divine gift: rational 
nature. This 1s capable of entering into an analogical relationship 


that is the concept. See E.C.E. Owen, éntvoéo, ¿nivow and allied words, JTS 35 (1934) 
368-380. 

? Eunomius speaks of three distinct oboíat, each one being simple, see CE I, GNO 
I, 91, 20. 

? For the polemics on the question of the name between Eunomius and Gregory: 
M.S. Trorano, I Cappadoc e la questione dell’origine dei nomi nella polemica contro Eunomio, 
VetChr 17 (1980) 313-346. 

^ ob yàp tabtov &ott TH eivor tò AéyeoBan. (CE I, GNO I, 271, 30). 

P od yàp éx TOD pnÂfvar &yévvntov Kai tò onópyew å&yevvńtog goTiv, GAM’ èx tod 
eivor Kai tò pmOfivo npooyiveton. (Ibidem, 272, 8-10). 

16 4 68 TOV pnuátov te xoi óvoui&tov ypo petà Thy TOV åvôpórov kataokeviv 
&yvoptoOn «àv TH Aoyucfi Suvéper no pà tod Beo tiunPévtwv. (Ibidem, 272, 19-21). 

17 Cfr. ibidem, 238, 27—30. 
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with reality, and permits man to express his own immanence and to 
communicate: 


The Creator of rational nature gave us discursive nature proportioned 
(avadoyobvta) to the measure of nature, so that, with it, we would be 
capable to express the movements (xıvńuata) of the soul.'? 


God has no need of names. When he creates he says let there be light,'® 
not let there be the name of light. Instead, “language is an exclusively 
human requirement and absolutely does not regard God"?! But, God 
descends to our level and speaks to man because of love, since kenoti- 
cally he places himself at the level of human nature and assumes, in 
his theophanies, human aspect, words and sentiments. Here all of the 
delicate piety and poetry of Gregory flows forth, when he affirms that 
God is like: 


a compassionate mother who, accompanying with a murmuring the 
unintelligible cries of her children (ovvdimyerArCopévn), dispenses to 
human nature that which she can understand.” 


The image is extremely sweet and recalls those mothers who, with their 
infant close to the breast, play and mimic the bah, bah of the little crea- 
ture who in its blessed ignorance seeks the face of its mother. Thus the 
names, the reason and all that is human assumes an incommensurable 
value, since they are willed by God, not only in themselves, in creation, 
but also for themselves, in the economy of salvation. 

Eunomius was a dialectician and knew how to argue with all the 
strength and malice of the logical arts. But at the same time, his atti- 
tude was based in a profound distrust in created reality. But Gregory 
responds citing the existence of different languages, which would con- 
tradict the divine origin of names, and inserts everything in a profound 
theologico-creational context: 


It is the thing (np&yuo), not the name, that is brought forth by divine will 
in such a way that the thing that 1s existing is the work of the power of 


18 6 «fic AoyikTig o0o£oc SHLLOVPYOs &voAoyobvta TH nétpo tfjg PdOEWS TOV Adyov 


utv Sedmpntar, as àv Exomev é&oyyéAXew ðv adtod tis yoxs tà KIVHWATA. (Ibidem, 
294. 18-20). 

1? Gn 1,3. 

? Cfr. CEIL, GNO I, 305, 5-6. 

2! M.S. 'TRoraNoO, I Cappadoci e la questione. .., pp. 322—323. 

2 Sov tig uńtnp ebonAoyyvog toig &ofjuoig TOV vnriov kvočńuaoci cuvóiuxny- 
£AAiGopévn 10010 vépe TH &vOponivn qoot 0 Aoetv óvvotóc exer (CE II, GNO I, 348, 
24-27). 
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he who created; but words make us know existing things, and these, by 
which reason (Aóyoc) makes known each thing in view of an exact and 
unconfused indication, are the work and inventions (eùpńuata) of the 
rational faculty. But both this faculty and rational nature are the work 
of God. And since rational nature is present in all men, necessarily the 
difference of names is observed in correspondence with the differences 
of peoples.” 


God creates things and man imposes names (Gn 2.20; 3.20). But the 
names are not arbitrary. In fact, Gregory speaks of inventions (eùòpuata). 
For the Nyssian it is God who gave to man the faculty and the rational 
nature, so that he may know the reality that He created. 

Thus, in the ancient polemics of the qualification of names as 
either 0écig or Qóoic, that is as the arbitrary imposition by men or as 
something given by nature itself or furnished by a supernatural source, 
Eunomius opts for the second possibility.** But his choice is collated to 
a descending and subordinationist perspective, according to which God 
attributes names to things in a mode that is not in conformity to their 
nature. On the contrary Gregory affirms that the origin of the names 
is human, and for this reason they are 0£cet. But, as for the relation- 
ship between the name and the signified object, he affirms strongly 
that it is according to the nature of things, that is pdoet.*? Gregory's 
philosophy of language is radically open.?? The Nyssian underscores 


3 betas 68 xoà Oetov PobANuA nrpõyua, OdK Svopa: Hote Td Lev kað’ onóotac ðv 
npõyua tig Tod renouócoc Svvdipews Epyov civar, tc SE yvopiotukó TOV GvTMOV Paves, 
Ov àv tà Kad’ Exactov npóg AKpiBH te Kai dobyyvtov SiSaoKaAiav emionperodtat ó 
Aóyoc, Tadta Tis AoyiKTi¢ SvvepEws Epyo te ko EDPHUATEA, ADT 68 TADTHY Ti Aoyuerv 
Sdvapty te Kai odor Épyov O00. Kai &me157 tò Aoywóv év n&ow ó&vÜOpónoitc, &vayKatas 
Kate, Tas TOV EBVO Otpopr KAI ai TOV óvouátov SLA@opai Dewpodvtat. (Ibidem, GNO 
I, 298, 10-19). 

** He admits however that proper names are given by men. Cfr. CEMI, GNO II, 
178, 13-15. Eunomius's ambiguous and far from clear position is traced by Danié- 
lou to the Neoplatonic Iamblichus. Cfr. J. DAwiÉLou, Eunome larien et Vexégese néo-pla- 
tonicienne du Cratyle, REG 69 (1956) 412-432. Daniélou defines Gregory’s postion as 
scientific, in comparison to that of Eunomius, said to be mystico-superstitious, and in 
comparison to those that maintain a pure arbitrariety in the impostion of names, of the 
sophistic-sceptical matrix. For Gregory's position in relation to superstition in general, 
see the small treatise Conta, recently published in a beautiful edition by M. Bandini 
(cfr. M. Banpint, Gregorio di Nissa. Contro il fato, Bologna 2003), and the comments in 
C. McCamstey, “Against Fate” by Gregory of Nyssa, GOTR 37 (1992) 309-332 and 
E. Marorta, Lironia e altri schemi nel “Contra Fatum? di San Gregorio di Nissa, VetChr 4 
(1967) 85-105. 

3 Cfr. A.A. WEISWURM, The nature of human knowledge according to Saint Gregory of Nyssa, 
Washington 1952, pp. 117-118. 

?» Cfr. H. von BALTHASAR, Présence et pensée, Paris 1947, p. 62. 
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human liberty and creativity, without surpassing the limits of the crea- 
ture, always unshakably anchored in a sound realism.” Therefore the 
names are invented by men, but according to the nature of things.” 
Natural and supernatural domains are, in this way, distinct but not 
separated. All the strength and clarity of the Nyssian view are based 
upon the doctrine of creation, by which the world is good in so far as 
it 1s the work of God. 


c. Number 


That which was affirmed of the names in general is also true in a specific 
way for the names of numbers. This manifests all the modernity of the 
Nyssian thought: he refutes the Neoplatonic position which attributed 
to the number a metaphysical reality. The error of Eunomius is again 
the identification of the order of nature and that of numbers.? Instead 
Gregory follows the genesis of the number back to reality. 
Commenting the moment in which God divides the waters that are 
above the firmament from those that are below (Gn 1.7), he affirms: 


After the waters that we see and perceive were divided one from the other, 
the heaven was placed as a separator of the double nature of the waters: 
the heaven that is said to have come forth, along with the earth and all 
those things placed at the foundation of the cosmos, and that received 
thus its proper perfection and proper name in the manifestation of the 
firmament, delimited thanks to the orbit of fire. And the second circular 
path of the light again obscured and illuminated in succession that which 
was underneath. And also it received its name according to logical succes- 
sion from above, and also it was a day. Thus in a necessary and consequent 
way, also the nature of number entered into creation. In fact number is 
nothing other than the composition of unity (Hovédav oovOsoic). But all 
that which is considered in a determined delimitation is called a unity. 
Since, then, the cycle defined in itself is complete in all of its parts, the 
narration rightly names as a unique thing the single period of the cycle, 
saying: “and there was an evening and a morning: the first day” (Gn 1.5). 
And in its turn, in the same way, the other period is a unity. And placing 
both of them together, they constitute the number two. And thus the nar- 
ration follows the genesis of number back to the elements of creation, 
indicating with number the ordered succession.*” 


27 For the value of sensible knowledge and its trustworthiness, see A.A. WEIswurRM, 
o.c., pp. 83-104. 

?! For the matrices and philosophical sources for Gregory’s position, see M.S. 
'TRoraxo, I Cappadoci e la questione. . ., pp. 337-346. 

2 Cfr. CE I, GNO I, 201, 1-18. 

99 "Eneiór] 68 SiexpiOn uàv dn’ GAANAV tà Vata, TH Te ópóuevo xoi tà voovueva, 
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Ontology has the priority: the logical and mathematical levels are a con- 
sequence, a reflection.?' It is significative that the number is born at the 
same time as creation: number follows the being of things, of the diverse 
created realities. Number is thus involved in the creational dynamics 
and mode of being that is limited and changeable. As A. Penati has 
noted,” its origin is physical. 

As much as is presented thus far, Gregory’s thought is extremely 
coherent and would seem to lead back to a theory of knowledge with 
a properly realistic stamp. But the question as to how number is applied 
to God emerges strongly, as he is by nature infinite, unlimited and 
eternal. The response of Nyssian thought is vigorous. 


d. Passage to the Person 


Gregory’s discourse actually reaches sublime heights when turned to 
God. The Nyssian affirms in reference to the names in general: 


Perhaps we have not clearly learned that the names which signify that 
which comes into being are successive to the things and that nominal 


words are like the shadows of things, which receive form according to the 


movements of that which subsists in hypostasis (tàv ooeotótov)??? 


xoi uéoog ópog &rxeóety0n tç OwAfig TOV DdGtOV qóotoc 6 oùpavòç, 6 év &pyfi uiv 
yeyevfioOou uetà this fi Kail névtov TOV POs thv KATAGKEDIV TOD KOoLOD KaTaBANnVévt@V 
Aeyóuevoç, vovi è tedewVeic te xoi dvopacBeic èv TH d&vadetEer tod otepedpatos tod 
Stà ths nepióponufic tod nvpdc óptoÜévtoc, Kai 1] Sevtépa Tod qotóc xvxAoqopíto, rév 
10 onokeiuevov &và Léposg éxeokótio£é te xod EPHTIGEV. “Onep Kai àvouécOn Kate thv 
xpoAoo$cov &KoAovBiav, Kai toto huépa. Avoykotog 68 Kai &KoAobBas Kai Å tod 
à&piOuo0 úo ovveroh e TH krioet. Oddéev yàp Évepóv otv cp Oyds, £i uN uováóov 
oóvOeoic. Tlav õè tò Stwpiopévy tivi neptypo«fi Oeopoópevov, LLOVOLG ovond.Ceton. Enel 
obv navtaxógev à ô Kúrhoç àveAAeurfg Eotiv év ExT oprCopevos: Kos C Ó Abyos € év T1 
dvopnace tv uíav TOD KVKAOD mepiodov, einov: Eyéveto é &on£po, koi &yéveto npot fuépo 
uia: xoà név thy GAANV óootoc ëv. XovOelg 68 åupótepa, 600 Exoinoe. Kod otto ó 
Aóyoc Thy tod &piOuo0 yéveow toic popio Gvvhyaye tfi; kttognc, thv &koAovOtav Ths 
té Seng totg SvOpnao1 TOD &piOo0 onuevobuevog. (ApHex, PG 44, 85BC). 

3! After the crazy positivist program that characterized the end of the 20th century, 
scientific research itself has reached the conclusion, based upon internal arguments, 
of the impossibility to push formalism so far as to do without reality. The program of 
Hilbert and Laplace entered into crisis, on the logico-formal side, from Gédel’s theo- 
rem, and on the physico-mechanical one, by the discovery of deterministic chaos (cfr. 
ET. Areccut, I simboli e la realtà, Milan 1990 and P. Musso, Filosofia del caos, Milan 
1997). 

» te A. PENAT: BERNARDINI, La Trinità in Gregorio di Nissa, in P. BETTIOLO 
(Ed.), L’Epistola fidei di Evagrio Pontico. Temi, contesti, sviluppi, Atti del IIT Convegno del 
Gruppo Italiano di Ricerca su "Origene e la Tradizione. Alessandrina”, SEAug 72 (2000) 
145-152. 

3 Gp’ od cagds SiSacKdpe8a St exryivovtar vot npáyuooiw oi onuavtikai TOV 
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Words, using a physical analogy, express the dynamic, movement: this is 
true for the movements of the soul, or, more in general, for the change 
of every concrete being that exists. T'he rigorous yet poetic thought of 
the Nyssian calls the names the ‘shadows’ of things. Not ‘shadows’ of 
being in general, but ‘shadows’ formed by the movement of being that 
exists in a concrete subsistence, in a hypostasis. 

In this way Gregory's theory of language prepares itself to move to 
speak of God. In that which has been already said, one can speak of 
the action of the divine Hypostases, of their action in time and of the 
effects of their action. Thus one can count the divine Persons in their 
manifestation in the limits of time. 

At this point it would seem that the logical development of Nyssian 
thought confirms those who, like V. Lossky, limit the possibility of 
speaking of God to the economic sphere. Only ‘energetic’ movement 
would be accessible to human reason and language. 

Nevertheless, Gregory does not stop here: that which he affirmed at 
the diastematic level, that is on the creational level, where the mode 
of being is historical, in as much as it coincides with becoming and 
the mutation in being, the Nyssian now elevates to pure immanence. 
Words, for him, cannot say being, but can say the mode of being, 
even when it is outside of time. In this way, in God it is possible to 
discern three distinct modes of being of the unique nature, together 
with a correlational order. The logical passage has an incredible force: 
time and eternity are not absolutely separated, nor are they radically 
incompatible. 

In this context, one can thus understand the importance of the 
affirmations contained in the AdAbl. 


III. Tue AD ABLABIUM 


It was already seen in Section II of Chapter I, dedicated to the *ener- 
gies’, that the ineffability of the divine nature is one of the central 
theses of Gregory in the AdAbl: the very name of God indicates his 
action, not his nature. To created realities one can arbitrarily give 
proper names, in order to distinguish one being from another in the 
sphere of the same nature; but in the case of God it 1s different, since 


ywouévov npoonyopíet xoi HOTEP okai TOV TPAYLGTOV sioiv oi PwVAL, nPÒG TÒS 
xiwjcetg TOV ooeotócov oxnuociGópevau (CE II, GNO I, 269, 11-14). 
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any of his names is interpretive of that which is thought of the divine 
nature.** The demonstration of the Nyssian is immediate: 


In fact, even without any etymological research, we will find that all the 
other names given to creation were given casually to the subjects, since 
it pleases us that things be indicated with their name, to avoid that the 
knowledge of that which is indicated remain confused. Instead each of 
the names that serves as guide (66nytav) to know God has a proper sig- 
nification enclosed in itself and among the names most worthy of God 
would not be found any word deprived of some sense (vónua); thus it is 
demonstrated that it 1s not the divine nature itself to be indicated with 
one of the names, but with that which 1s affirmed something of that 
which regards it is made known.” 


Thus, with each of the different divine attributes, such as vivifier incorrupt- 
ible, or powerful, the different aspects of the divine nature are indicated, 
but the nature itself cannot be expressed. The error of Eunomius 
consisted in absolutizing the attribute of non generation, considering 
it expressive and definitive of that which the nature is in itself. Thus, 
he concludes: 


So, also if we say vivifying, while we indicate by means of the appellative that 
which is done [that is the action], with the word we do not make known 
the being that does. According to the same reasoning, based upon the 
signification enclosed in the words most worthy of God, we find also that 
all the other names either prohibit from knowing that which should not be 
[known] regarding the divine nature, or they teach that which should be 
[known], but they do not contain an explanation of the nature itself.*° 


So, since the divine names are conformed according to the different 
activities, that is according to dynamics, it is easy to conclude that the 
term ÜOeótnc derives from to see. 


4 Cfr. AdAbl, GNO III/1, 42, 9-43, 2. 

9$ tà pév yàp Aowt& TOV dvouct@V, Joo. Eni tfjg KTIoEMS KETTOL, koi Siya TWO 
etoUoAoyias EVpor ttg AV KATH TO ovuBàv żpnpuoocuéva toic oxokeuévotc, KYATOVTOV 
duv OnMoody tà npåyuata ià Tis én’ AdTOV povis ONLELMOAGBaI npóc 10 KObyXVTOV 
fiiv. yiveo8or t&v oeonuewouévov Thy you. boa 02 npóc ddnyiav tis Octo kata- 
vorosms éotiv òvóuata, idtav Éxet Écoaotov éunepieiAmupévnv Oukvouxrv xoi ODK Gv 
xopic vońuatóç Tivos OdSELLiav eüpotg qovilv &v tota Üeonpeneotépoic t&v OVOUCTOV, à 
èk tovtov Oe(xvvocOo uh abdtiyy thv Oetov gvo onÓ tivos TOV óvopéávov GeonLEL@o8a1, 
AAAG TL TOV nepl aùthv Stà TOV Aeyouévov yvopíGecOon. (Ibidem, 43, 4—15). 

3 ota Kav Goonoióv etxouev, © notet tà ts xpoonyoptag onuévavteç TO torov 
TÔ Àóyo ook &yvopicopev. xoi và AAA vxo. KATH TOV ADTOV Adyov ÈK THis &ykeuiévng 
toc Üeonpeneotépouc pavats onuacias eoptoxopev, Ñ TO ui] Séov Eni tis Betas Edoews 
ywooxetv Grayopedovte Tj tò Sé0v S1SGoKovta, ADTs 5é tfjg Pboews EpuNvetav od 
nepiéyovta. (Ibidem, 43, 24—44, 6). 
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In Sections II and III of Chapter I, it was observed how the divine 
activity enjoys a double connection, since it 1s effectuated according 
to nature, for which reason from the activity one can return to the 
nature to which it 1s inseparably attached, so much so that one can 
prove the unity of the three Persons from the unity of action. But at 
the same time, the activity is attached to the single Person, since each 
of the divine Hypostases effectuates it in conformity to their proper 
personal mode of being the unique divine nature. For this reason 
the connection between immanence and economy is double as well: 
at the level of the essence (connection activity-nature) and at the level 
of the Persons (connection activity-hypostasis). 

As for the affirmation of Gregory that the divine names are referred 
to activity, it Is to be viewed as an extremely positive conception of 
Nyssian apophatism, and one could even say, with a play on words, 
an active conception. 

For, every negation of the possibility to comprehend the divine nature 
with a name is translated into the affirmation of the necessity to think 
of God as infinite: 


In fact, we, believing that the divine nature is indefinable (&ópiotov) 
and incomprehensible (GteptAnntov), we do not manage to conceive of 
it in any comprehension, but we affirm that in every way that nature is 
considered in its infiniteness (£v &neipiq). That which is absolutely infinite 
(&netpov) is not limited by one thing yet not another; but the infiniteness 
(&neipia) escapes all delimitation (tov dpov). Thus, that which is beyond 
delimitation is absolutely not limited, not even by a name.” 


The infinite cannot be closed or enumerated in a concept, and properly 
in this negation—1n this limit of the mind and knowledge—is found the 
possibility to think of God in infiniteness (&v &netpio). Once again it can 
be seen as a step beyond classical Greek thought, which saw perfection 
in the finite. Thus the Hellenic world transferred its concept of divine 
perfection to man, proposing in culture, in sport and art the model of 
perfect proportion. In a similar way Gregory transfers the divine infinity 


37 ueis uèv yàp àópiotov xoi &xepíAnntov thy Oetav @vow eivoi miotebovteg 
obddentay aùtiç éxivoodpev mepiAnyw, GAAG Kate né&vta spónov év åneipig vogioÜot 
Thy pbow SroprCopueBa.. tò 62 kaðóñov änepov ov tivi pèv opiteron, tivi Ó& ovyt OAL 
KOTO TEVTO Abyov € &xoebyet TOV ópov à nerpia. ovdKodv TO ExtOS Spov oddé 6 òvópatı 
TOVTOS opiteran. óc Qv oov Sropevor è ri ths Betas pdoews 100 Ġopíotov n évvo1a, on£p 
TOV óvouó qopev eiva tò Üetov, | 62 Oeótnc ë EV TOV OVOLATOV &ottv. ODKODV Ob Obvortot 
Tò GTO Ka övoua eivor xod Drép r&v övopa eivor vouGeoQon. (Ibidem, 52, 15-53, 3). 
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to the model of human perfection, since man, surpassing the limits of 
concepts, can and must think of God in infiniteness.?? 

Gregory once again does not fear to explain the ineffability of the 
divine infinity, having recourse to the contrast with the delimited cre- 
ated nature. 


In fact, only those realities that are considered according to a proper 
delimitation (reptypa@n) are numbered by addition (katà obvOeoww). And 
delimitation is found in the corporeal aspect, in size, in place and in the 
difference relative to the form and colour; and that which is considered 
outside of this, escapes delimitation by means of such properties. Now, 
that which 1s not delimited is not enumerated and which is not enumerated 
cannot be considered in a multiplicity. For we affirm that also gold, even 
though split into many types of money, is unique and is said unique; and 
we speak of many pieces of money and of many staters, without finding 
any multiplication in the nature of gold in the multiplicity of staters.?? 


As man, gold is a name of nature, for which reason it would be against 
strict logical rigour to speak of many golds, as it 1s to speak of many 
men. Thus Sacred Scripture is not preoccupied in speaking of men in 
the plural, since the imprecision is not dangerous for the faith and no 
one thinks of a multiplicity of human natures. Instead it always refers 
to God in the singular, to avoid any danger of confusion and any pos- 
sibility of thinking of a multiplicity of divine natures: 


In fact, if in the Holy Trinity the nature were different, as those who are 
in error suppose, by logical consequence the number would dilate into 
a plurality of gods, following the division of the diverse essence of the 
subjects. But, since the divine Nature, simple and immutable, rejects all 
diversity of essence while it is unique, it does not admit by its very self 
an indication of plurality. But, as one speaks of a unique nature, thus 
all the other names are also expressed in the singular: God, good, holy, 
Saviour, just, Judge and whatever other name that we think applies to 


38 For this aspect, see Gregory’s conception of spiritual theology, particularly the 
mysticism of the shadows (cfr. J. DANiÉLov, Mystique de la ténébre chez Grégoire de Nysse, 
under Contemplation, in DSp II/2, cc. 1872-1885). 

3 uóva yàp Kati obdvOeow ópiOuetvou, doa Kat’ iðiav neprypaghy Vewpettar: f| 
dé nepvypaupi] év exipaveta cOpatos Kai peyéBer Kai tón xoi TH iapopå tH Kate tO 
oxuya xoà yppa kataAapPdvetar- tò 68 £m tobtwv Bewpovuevov exgevyer thy bo 
TOV TOLODTOV nepuypoupriv. 6 Sé Lh TEptypagetoar oox KpLOLEttOXL, tò 68 uh &piOuobpuevov 
év mANVer BewpnOFivar od Sdvator. émel Kai tÓv ypvodv papev, KaV eig TOAAODS 
diaKxeppatiCntor tomove, évo. Kai eivai ko Aéyeoðar: n0AA Sé vouiouata kai TOAAODS 
otatiipas 6vondCopev, oddéva tç PdGEMS TOD YPLGOD nAcovaonóv £v TH TANVEL TOV 
otathpav eoptokovtec. (AdAbl, GNO III/1, 53, 9-19). 
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God; and if one says that such a name regards the nature or the activity, 


for us it is indifferent. ? 


Gregory's thought does not stop here. After affirming the unity of God, 
he moves on to establish the Trinity of Persons. The discourse moves 
from being to mode of being. The Nyssian affirms: 


It is first necessary that we believe something is (eivat t), and only then 
do we interrogate how that in which we have believed is (n@¢ oti). Dif 
ferent, then, is it to say ‘what it is’ (tt &ott) from saying ‘how it is’ (ng 
oti). So, saying that something is without generation, one exposes how 
it 1s, but, with those words, one does not express what it 1s as well. And, 
in fact, if you asked a farmer about a tree whether it was planted or if it 
grew on its own, and he responded either that the tree was not planted or 
that it came from a seedling, did he perhaps with the response explain the 
nature to you? Or instead, saying only how it is, did he not leave obscure 
and unexplained the discourse on the nature? So, also here, in learning 
that He is without generation, have we learned to think as is fitting that 
He is, but we have not understood through the word that what He is.“ 


The context of the passage is personal distinction, as will be seen in the 
next chapter, and Gregory differentiates the level of the essence from 
that of the Person. This is possible since the primacy is of faith, in 
which we attain the true reality, that is Being, God. Only after having 
believed that God is can we speak of how he is. That is true also on 
the level of natural knowledge, because the base of human knowledge 
is also faith in experience, in the fact that things are and exist, that for 


1 ei yàp TAPHAAGKTO KATH THY TOV TRAatTHUEVOV onóvotav éni THs Gytas vpuxeog T] 


odors, axohovBas àv eig nAfjQoc Bev 6 GprBpo¢ ènhatóveto, 1f êtepótnti tis ovotas 
TOV Unoxeuiévov ovvéiipobpevoc. £nel òè n&oov &nwMbettar Thv Kat’ oùoiav etepotnto. 
À Octo te xoà ani Kal avodhotwtos pú, Eos àv no n sÀAfovc onpooítav ép 
£o tfjg OD npootevat. GAA’ Honep ia Aéyetar úo, oto koi tà GAAG névta £vucüg 
ovondCetar, Oeóc, &yaðóç, Gyvoc, cætńp, Sikatog, kpitfic, Kal et vi GAAO TOV Üsonpenóv 
OVOLETOV voto, © ette npòç por ette npóc evépyetav BAénew tis Aéyet, où Stoicóueba. 
(Ibidem, 55, 10— 20). 

*l mpócepov b& Nas eivai TLMUGTEDELV endvayKes, Kod TOTE nds : &ott TO TEMLOTELHEVOY 
nepiepyócooQot &AAoc obv 6 toO ti got koi GAAOG 6 TOD TOS ETL )óyoc. 10 ODV 
&yevviytog eivai TL Aéyew, TOG év éouw drotiBeran, tt 66 £o Tf eov TOT" où 
OVVEVOELKVLTOL. kal yop el nepi Sévõpov Twos Npadtnoac TOV yeopyóv, eite Qutevtóv 
cite octo éotiv, ò è ånekpívato Tj GOdTEDTOV civar TO Sévõpov i 1 [2 pvtetag 
yevóuevov, tpa. thy vow bie tis anoKptoews évedeiEato ò Hóvov 10 TH £ottv EiTOV Ñ 
&ónAov xoi åvepuńvevtov TOV THS does anédine Aóyov; ooo Kai vraha 6 ayévvntov 
uaðóvrteç 8 dnws èv adtov eivor npoot|kei voetv e515dyOnuEV, 0, tı SE ot Sie tis povis 
ook HKovoapev. (Ibidem, 56, 17—57, 4). 
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this reason, we can know them.” Gregory, due to his profound open- 
ness to being, does not fear to illustrate the most pure intra- Irinitarian 
immanence with an example taken from the life of the fields, inspired 
by the good sense of a farmer. Therefore the Nyssian, in his very act 
of negating the possibility to express the divine nature with language, 
affirms the possibility to investigate the mode of being of the Persons 
and attests to the value of human knowledge and science. Once again: 
only in the humble openness to the supernatural can one found an 
authentic love for the natural, and can one recognize the great value 
of human science. 

Thus apophatism must be approached from a fully ‘Trinitarian per- 
spective: from the point of view of the unique nature one can deduce 
the principally negative aspect, but this negation 1s an openness to the 
infinite, which permits to properly approach the question from the point 
of view of the Persons. In the point of view of the Persons, one can 
discern the eminently positive aspect of apophatism, which reaches its 
culmination in its Christological aspect. As always it is impossible to 
separate, in the study of any theological question, the Trinitarian aspect 
from the Christological one, which are like two sides of the same and 
unique divine mystery. 

Therefore it is first necessary to develop the negative aspect of 
apophatism, to next develop the positive one. In the next section then, 
apophatism considered as limit to the excessive pretexts of human 
reason will be analyzed briefly, with attention principally focused on 
the CE. The central concept here will be that of nature. After this 
pars destruens we will be able to move on to the positive part, which is 
founded on the concept of Person. For this reason, moving to the pars 
construens, it will be necessary to briefly sketch the history of the notion, 
thus manifesüng the central role played by the Nyssian and the other 
Cappadocians in its constitution. The àxoAovOta of the discourse 
will thus naturally focus on the study of the Christological aspect of 
apophatism, the true foundation of its positive value. 


? The happy formula of B. Salmona is in this vein: “Il linguaggio nasce ontologico” 
(B. Satmona—S. Deraoui, Il linguaggio nella patristica: Gregorio di Nissa e Agostino, Genova 
1995, p. 9). 


APOPHATISM AND PERSON 111 
IV. EuNowrUs, NATURE AND EXCESS 


Gregory 1s extremely clear in his affirmations. He does not negate the 
value of reasoning about God, but affirms the radical impossibility to 
express, as Eunomius suggested, that which the nature 1s in itself: 


Thus, this concept was explained by the master, thanks to which it is 
possible that those who have not been obscured by the veil of heresy 
can clearly discer that the divine, as for that which regards the nature, 
is unfathomable (&véxa@ov) and unconceivable (&katavéntov) and 
superior to every understanding based in reasonings. But the human 
mind, engaging itself in inquiry and research, as far as is possible for 
reasonings, extends and reaches to touch (émopéyetor koi Owyáve? the 
inaccessible and sublime nature. It has not such an acute sight as to see 
the invisible clearly, nor is it absolutely excluded from every possibility 
of approximation, in such a manner as to not be able to reach any 
representation (eikaotav) of that which is searched out. But on the one 
hand, it conjectures (éotoxóooxo) something of that which is searched 
out through contact (éxofic) of reasonings, and on the other, it has 
knowledge of that which is searched out in a certain way (katevénoev) 
by the very fact of being unable to contemplate it (katidetv), forming so 
to say a clear knowledge (yv@otv) of the fact that that which is sought 
is above every knowledge (yv@otv). In fact the human mind knows what 
contradicts the divine nature and is not ignorant of that which is fitting 
to conjecture (ozovoeiv) in its regard, but it cannot discern (kocióetv) what 
that same [nature] might be about which it develops its reasonings. But, 
based upon the knowledge of that which is proper (tpoodévtv) to it and 
that which is not proper to it, it sees only that which is possible to see, 
i.e. that that which is as much as fundamentally far from every evil and 
is considered in every good is absolutely such, so as to be inexpressible 
in words (Gppntov) and inaccessible (&ventBatov) to reasonings."* 


5 Asin a contest where he who touches first wins. 

** tang totvuv Tig Evvoiag Tapa Tod SidacKkdAov Ow pÜponuévnc, St Ti Eveott tod 
ufi kexovouiévoug TO oriperucQ mpoKaAdupatt oo; Sidetv Ort tò Üctov, öraç Av Kate 
thy obow Éyn, a&véragoy TÉ got xoi KKATAVONTOV koi NONG &vnAmvyeos TIS & TOV 
Aoyionav dwnAdtepov, ġ 68 &vOpwrivy Owkvotx ToALTPAYLOVODGA xoi O.peuvouévn 
Ov dv Gv f] Svvatov Aoyroudv &nopéyexoa Kai Oryyéver tfj; mpooneAcotov kai dyni 
púceaç, odte tooodtov dEvanotca Gg évapyHco iórtv tò d&dpatov odte xo Gno&, 
åneoyowiopévn tis npooeyytoeoc OS undeptav Sbvac8a1 tod Cntovpévon Aofeiv 
eikaotav. GAAG TÒ év tt TOD Cntovpévou ià tis TOV Aoyiondy é nagis &otoxóooto, TÒ 
6& adt tô uh Súvaocðor katiðetv tpórov Tw Katevonoey, oióv tiva qvo &varpyfi TÒ 
drép n&ocov yv@ow 10 CntobuEvov eivor romoauévN. TÅ Te yàp Å&neupaivovta nepi thv 
Betav qóotv £vónoe Kot GoM tpénet nepi DTV onovoseiv ODK Tiyvónoev, ov UNV aòthv 
&xeivnv Hrs goti nepi ñv tata AoyiGevon xocióetv HSvvyOn, GAA’ èx ffc TOV Tpoodvtov 
te Kai uh tpooóvtov woes eidev, à uóvov óqÜ0fivot Svvatév gotw, Sti TÒ mavtdg uv 
KaKod noppabev iBpouévov, £v navi 68 voobpEvov Kya né&vtws tt TOLODTOV £otw oiov 
AóyQ te &pprtov eivat kai Aoytopois &veriBatov. (CE II, GNO I, 265, 23-266, 14). 
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The value of human conjecture and reasoning cannot be negated. It is 
important however that reason be not overwhelmed by the temptation 
to express the inexpressible. The mind can come close as to touch the 
divine (énop£yexoa Kai Üvyyóvey, but it will never be able to understand 
it, to embrace and exhaust it in its comprehension. It 1s precisely in 
this discovery that one has access to the highest knowledge: that of the 
infinity and inaccessibility of the divine nature. 

This is not limited to the source of being, but is true for every 
being that participates in being itself. Gregory, after having reaffirmed 
the incomprehensibility of the divine nature, inaccessible to even the 
angels, affirms: 


And as, when looking up to heaven, and in a measure apprehending by 
the visual organs the beauty of the heights of heaven, we doubt not the 
existence of what we see, but 1f asked what it is, we are unable to define 
its nature, but we simply admire as we contemplate the overarching vault, 
the reverse planetary motion, the so-called Zodiac graven obliquely on 
the pole, whereby astronomers observe the motion of bodies revolving 
in an opposite direction, the differences of luminaries according to their 
magnitude, and the specialües of their rays, their risings and settings 
that take place according to the circling year ever at the same seasons 
undeviatingly, the conjunctions of planets, the courses of those that pass 
below, the eclipses of those that are above, the adumbrations of the earth, 
the reappearance of eclipsed bodies, the moon's multiform changes, the 
motion of the sun midway within the poles, and how, filled with his own 
light, and crowned with his encircling beams, and embracing all things in 
his sovereign light, he himself also at times suffers eclipse (the disc of the 
moon, as they say, passing before him), and how, by the will of him who 
has so ordained, ever running his own particular course, he accomplishes 
his appointed orbit and progress, opening out the four seasons of the 
year in succession; we, as I say, when we contemplate these phenomena 
by the aid of sight, are in no doubt of their existence, though we are as 
far from comprehending their essential nature as if sight had not given 
us any glimpse whatever of what we have seen; in the same way, with 
regard to the Creator of the world, we know that he exists, but we cannot 
deny that we are ignorant of the definition of his essence.” 


5 @onep dé Tov odpavov óp&vteg Kai tpónov TIVe ià TOV SpatiKdv oioO0ntnpiov 


TOD KATH TO Vyosg épartóuevor k&AAoug eivor LEV TO parvóuevov ook GLOLBGAAOLEV, 
tò 68 ti Eotw gpwrnbévtes Siepunvedoar tH Aóyo thy qoo ook Éyouev, BovpcCopev 
[3 uóvov Thy eykbeAov TOD TAVTÒG opavtes TEpLpopav Koi TOV TAQVHTOV thy 
évorppoviov éni tò éunadw kivnowy KÜkAov té Tiva TOV Aeyópevov Googópov KATÒ TO 
oEov &ykexoporyuévov TÔ NOAM, ® Thy Kivnow t&v Kate tÒ évavtiov dveU.ovpévov 
rapotnpoboiv oi tata Soot, qootípov te Ótxpopig katé te và ueyéðn xoi tàs 
TOV ADYOV iOi0trtag eMITOAGS te koi óboetg KATH thv &ykóxAiov toO Éroug TEptodov 
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Gregory demonstrates once again his interest for science and his 
admiration for the beauty of the created world. His refined ontological 
sensibility leads him to affirm, for created beings, a type of participated 
apophatism. The essence of the creature is also beyond the scope of 
the human intellect. The substance has an ontological profundity that 
renders it radically inexpressible and in-comprehensible, not in the sense 
that one cannot know anything of it, but in the sense that it cannot be 
totally understood, it cannot be reduced to the limits of the intellect 
or concepts. 

In CE II, 261, Gregory comments the passage Great is the Lord and all 
powerful, his wisdom has no limits (Ps 147.5), affirming that the universe is 
too small to contain the explanations of the works of the Lord. And if 
this is true for creation, the Nyssian asks: how many universes would 
we need to contain the explanations about the God of the universe 
himself ?*6 

Man spends his life in ignorance of all things, without knowing 
himself, nor any of the rest of things. In fact no one can say he under- 
stands his own soul, knows his own substance." Not only is the soul 


éni TOV adTOV Kel KAIPaV ywopuévag ånapaßátoc, ovvóóoug TE TOV rÀAovopévov xoi 
ùnoðpouàç vàv oroeBnkótov xoi éxAetyeig TOV onepkeui£vov koi ys &mookiiotig 
Koi ÅTOKATAOTÁOELG TOV EKAEINOVTMV TÁV TE noves tfj oeAnvng &AAotooct xoi TOD 
NAtov thv Exi to piécou TOV nÓAov xivno, koi oc AVETAEMS OV TOD iðiov qotóg xoi 
toic AKTIOW ÈV KOKAM KATAOTEPŇG TAVITA TE TH qotiotikf] Svveper repurtoooópevog 
gotw öte Kai adtds éxAcinel, 100 GeANvatov cuartos óc Paow énimpooBodvtos, koi 
Os KATH TO Povànua TOD StatéEaVtOS Kei TOV rov pópov &vóov nepinopevetor 510. 
tfjg tetaynévyng mpoddov xoi dbroBdcEews, tag téooopag Tod Étovg Wpas v EADTAIC 
&veAilccov, tata SpAvtec eivo Lev tà Parvopeve. v Ov ôpõuev odK &upıBéAAouev, 
ovotas 68 Adyov Exkotov TOV Óvvov ToGOdTOV &nxéyouev KATAVOTCAL, GooV ei jme thv 
&pxiiv tH aicOroe tò pavèv éyvopicopev: ovo Kai TOV notnti]v TOD kóopov Oct uèv 
Zotw otdapev, tov 62 tig obotoc Adyov Gyvoetv odK KpvobueBa. (CE II, GNO I, 247, 
4-248, 3). 

‘6 ened yàp tà nrávta ó Ogóg év cogíq Exoinoev, Spov 68 tod Oeo copia od« Éyei 
(Tis yàp ovvécews o109, qnotv, oùx Zot &piuóc), 6 toic iSto1g uétpotg MEMEPAGLEVOS 
xócuog Ob xopfjcet v LAL tfjg &opiotou Goiag TOV Adyov. ei ov 6 KdGLOG doç 
eAGtt@OV goTiv f] ote thv Saokahiav TOV Épyov TOD xupiou xopfjoot, nócot xóopot 
YOpHoovow tijv Epi toô Veod «Qv Xov Ovyynow; (CE IL, GNO I, 261, 22-29). 

7 6Oev év &yvotg. návtæv Siccyopev TPAtov Eavtods &yvooðvteç oi &vOpanor, Éxevca 
bé o tà GAA névta. Tic yàp čot Oc Thc iias EXDTOD vuxfi £v KATAAN WEL yeyévntor, 
tig 6 émiyvods adtii¢ thv oootav... (CE IT, GNO I, 257, 28-258, 3). In Chapter 11 of 
the DeHom, entirely dedicated to the incomprehensibility of the human mind, Gregory, 
commenting Rm 11.34, throws back at those who affirm the comprehensibility of divine 
nature that they cannot even say to know themselves, since they do not even know the 
nature of their own intelligence. This property is considered part of the likeness of the 
image: if one could understand the nature of the image, while the nature of the arche- 
type remained incomprehensible, that would mean that the image is deficient as image 
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incomprehensible, but the body and flesh itself escape man's capacity 
of analysis. 

For created realities, as for divine realities, it is useless to seek to 
understand the substance which in its ontological profundity escapes 
knowledge in its incomprehensibility. For this Gregory affirms, returning 
to the poetic image of children, that: 


If, then, the lower creation? which comes under our organs of sense 
transcends human knowledge, how can he, who by his mere will made the 
worlds, be within the range of our apprehension? Surely this is vanity, and 
lying madness,” as the Prophet says, to think it possible to comprehend 
(neptvotav) the things which are incomprehensible (t@v &ùńntov). So 
may we see tiny children;?! by ignorance due to their age (&k tig Attac 
ðyvorav), busying themselves in their play. For often, when a sunbeam 
(&xttvoc fjAiocfic) streams down upon them through a window, delighted 
with its beauty they throw themselves on what they see, and are eager 
to catch the sunbeam in their hands, and struggle with one another, and 
grasp the light in the clutch of their fingers, and fancy they have impris- 
oned the ray in them, but presently when they unclasp their hands and 
find that the sunbeam which they held has slipped through their fingers, 
they laugh and clap their hands. In like manner the children’? of our 
generation, as says the parable,” sit playing in the market-places; for, 
seeing the power of God shining in upon their souls through the dispensa- 
tions of his providence, and the wonders of his creation like a warm ray 
emanating from the natural sun, they marvel not at the divine gift, nor 
adore him known through these things (tov ià tobtov vooopevov), but 
passing beyond the limits of the soul’s capabilities, they seek with their 
sophistical understanding to grasp that which is intangible, and think by 
their reasonings to lay hold of what they are persuaded of, if they [truly] 
are persuaded; but when their argument unfolds itself and discloses the 


(Cfr. DeHom, PG 44, 153D—156B). One can see here the evolution of Gregory’s thought, 
who in this work, that belongs to his first period, perhaps is still marked by Origenistic 
intellectualism, while in the CE II he extends the property of incomprehensibility also 
to the human body, and even to all of creation. 

48 Koi tt nepi tis voxfic Àéyos GAN o88 ths oapkóc adtiis TÒ tg OOLATIKÒG 
åvaðeðeyuévov Torómntaç évapyet TIL Koc yet uéxpt toO dedpo te Oflparcon. &àv Yap 
TIS TO Aóyo TÒ qarvópevov eic tà £6 àv obyKerton diarbon Kal y doac t&v TOLOTHTOV 
£o Exvtod Katavofioal PlroviKtoy Tò droKeipevov, ti KaTaAELPOHoeTar TH Bempia, od 
ovvopo. (CE II, GNO I, 259, 26-31). 

? For a synthetic vision of the hierarchy of being in Gregory, see D. Balás, Metousia 
theou: man’s participation in God's perfection according to St. Gregory, Rome 1966, pp. 50-52. 

5 Cfr. Ps 40.5 (LXX). 

?! Literally vro, that is children who do not yet speak. 

? Here we find nadia, that is grown children, that can speak and say foolish things, 
as Eunomius. 

5 Cfr Mt 11.16. 
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tangled web of their sophistries, men of discernment see at once that 
what they have apprehended is nothing at all. 


We are before a magisterial and magnificent interweaving of moving 
poetry and sharp irony. One can note the elegant play on words between 
the age (nAukiac) and the sunbeam (&Ktivog huare). 

One can know God in his manifestations, in the beauty of creation, 
in the flowering of grace in souls, but one cannot arrogantly think to 
exhaust knowledge of his essence. The error is to claim to reach every- 
thing with one's own mind. From this come errors and heresies: 


For, in the unduly curious search (tô noAvnparypoveiv) is found space for 
the false reasoning, but avoiding every type of unduly curious search one 
eliminates, at the same time, also the necessity to err.? 


The search 1s not evil in itself, the problem 1s rather the arrogance of 
man and his excess, to wish to make his own that which in no way can 
be possessed and reduced to conceptual schemas. One can know being, 
but one cannot close it into the cages of our ideas. Thus, returning to the 
problem of the divine names and human names, Gregory explains: 


Therefore, if we have learned some name to manifest the knowledge 
of God, they are all common names and analogous in respect to those 
names (koiwoviay Éyei koi àvañoyiav npóg TH touto. TOV óvopuiétov) that 
indicate the properties of man. For those who wish to present, thanks to 


5 Ei obv f| kéto Ktiotg ġ uéypt TOV aicOntmmptov vàv ñuetépov EOdvovoa rèp tà 
uétpo. tis avOponivnc £od YVHoEws, näs 6 uóvo Bern uoc TÒ NAV ovotnoóuevog EVTOG 
this huetépag goTi KATAANYEOG; portodtng tata Kod avia vevófic, Kaos now 
6 npogfitng, tò otecBar Svvothy eivai tivi Thy TOV CANTTOV meptvotdy. ovtw> Éotw 
idelv pkpà varia Sue thv &x tis Auto K&yvoiav naiķovté te uod Kai crovdéCovta. 
TOAAGKIS yàp &KTIVOS hakis à Bvpidoc adtois eiopustong nepiyapévta TH kéder 
xpOg TO qovópievov yetar kal oépew quiAovetket tà YELPOG THY &xttvo xoi tauóyxeta 
Tpog GAANAG koi nEepidpdooetar t00 Patdc, TH tepiBoAf] tv SaKtbAMV, Oc otetot, 
thy aùyhv évdnodueva: GAAG SiaAvBeions tov SaKTbAMV tfj &unAoxfic yéAoto. roi 
totç VNTIOIG koi xpótov Otppoetoo. TOV YELPOV N THs &KTIVos Aor. OTM xoi tà THs 
Twetépas yeveds rodia, kafác qno n no papoAXR, toic Gyopatis &ykof evo. nmaiCer: 
oi Thv Oetov Súóvamv tà tv tiG mpovoias hoyov xoi t&v év TH Ktioe: Üoronitov 
toic vxori ¿Móunovoav BAénovteg oiov åktivé tiva koi Beppdtnto. ths haris 
&noppéovcav Qóotog odxi ÜoonióGovot thy yápıv xoi rpooxvvobot Tov Sià tovtov 
vootpuevov, GAA’ drepBdvtes tò xopntóv TH yoxi totg TOV cogtouóxov AaBaig tod 
avagods nepiópócoovtoi xoi Kpateiv otovtar Ó1X tv GLAAOYIOLAV, eixep otovtar: 
diacxdvtog 68 tod Aóyou koi SiantbEavtog thv TOV GOMIOLGTMOV NAOKI eoptoketot 
toi vodv ëyovor tò &xevAmupévov oddéev. (CE II, GNO I, 250, 3-28). 

55 év pév yàp TH noAvnpoyuovetv kai ó ropoAoytopuóc xópov eoptoket, TONS o2 
NOALTPAYLOodvI|S &pyooong GLVANOKONTETAL TAVTMS KAI T] TOD Õrauaptévetv &ványkn. 
(Ibidem, 255, 14-17). 
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distinctive signs, he who is unknown say that he is of noble birth, if this is 
the case, of a good family, or that he 1s famous for richness and admired 
by all for his dignity, flowering with youth and of distinctive body; and 
nevertheless, saying such things, they do not manifest the nature of he 
who is presented, but [only] some distinctive signs that are known about 
him—for human nature does not consist in being of a good family, nor 
in possessing many riches, nor in being honoured and admired by all 
for age, but each one of these properties is observed in relation to that 
man. Thus, also all the words found in Sacred Scripture for divine praise 
indicate something of all those that are manifested in God's regard, since 
each one offers a particular aspect. And through these words we learn that 
God is powerful and does not admit any inferiority, that he is uncaused 
and cannot be circumscribed inside any limits, that he has power over all, 
or in general, something that regards him. But as for the essence itself, in 
as much as it is unintelligible to a mind and unspeakable in any words, 
Scripture did not permit that it undergo an unduly curious search and 
prescribed that it be honored with silence, prohibiting the search of that 
which is too profound (Cfr. Sir 3, 21) and affirming that one must not 
speak out words in the face of God (Eccles 5.1; LXX).°° 


Thus it is the Scripture that prohibits the unduly curious search on 
God: one can interrogate as to how he is, and can use different names 
to describe his mode of being. But the essence remains always beyond 
the scope of the mind and of words. This is true when thinking of 
both God and man. 

Instructed by this admonition, it is possible to move on to the posi- 
tive aspect of apophatism, starting with a brief account of the birth 
of the concept of person. 


56 


ei Yap Ti npóg SHAW tis eias Katavorncems HEUGOhKapLev övoua, TéVTA TADTO 
Kowoviav Éyet Kai àvaoytov mpog TH TOLADTA TOV OVOLETOV, à TOD tivóc à&vOpónov 
thy iĝiótnta Seikvvow. os yop oi TOV cryvoobpevov 516 twov yvopiouátov nAobvtec 
edratpiony adtév, üv oUvo THyN, koi TOV £0 yeyovótov A€yovow eivor Kai Aaunpòv èv 
nàoto koi év GEia neptBAentov &vOoOvcá te TH pa Kai éri tócov SiaveotnKdta TH 
cóuaT, Koi và vow Aéyovtes Od thv qoot TOD ónAoupévov, GAAG Tiva YvM@PioLata 
TOV TEpl AdTOV ywookopévov éOfocov (OTE yàp 10 EdyEVEs OTE TO TOADYPTLATOV 
odte Tò nepipavèç TOD KELHUATOS ote TO KATH thv pav neptBAentov Ù &vOponótng 
gotiv, GAN Exaotov tovtov nepi tòv Tivà Bempettar): ovtas Ko roe povo ai TAPE 
tfc aytog ypas eic Sogohoytov Ociav èbevpnuévar TOV zepi tov Bedv tı dndovpévov 
Gnoonpaivovor, iótav é Eupaow &xáot] mopexouévn, Ov @v Ñ tò Svvatov À tÒ tod 
xeipovoc &venióextov i) tO uh Ba aitiaç eivor a TÒ um eic meptypaoiiv TÉAOVG čpxeoða ñ ñ 
TÒ kaTÒ névtÆv Éyew TO xpótog 1] SAWS tt t&v nepi AdTOV Siaokóueða: adthv O2 thv 
ovotav w¢ oŬte Õiavoig tivi yapnthv oŬte Aóyo opooti]v årorvonpayuóvntov etoce, 
conf Tuo vouoevooaco év TH KOAdEW TOV Balvtépav thv Ghtno Kai £v tô 
Aéyew uh Setv éteveykeiv piua npò npocónrov Beos. (Ibidem, 257, 2—25). 
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The concept of person is the fruit of a slow coalescing of a double 
source: properly Christian elaboration and Semitic categories. J. Danié- 
lou sketched out, with the brevity and profundity of a great master, the 
development of this key concept.” It moves on three levels: Trinitarian, 
Christological and anthropological. This last aspect is characterized 
by a certain ambiguity, due to the prevalent juridical use of the term, 
referring to the subject of law and to the juridical person. ‘Thus, in 
a first moment, person was avoided in the Latin world in reference to 
human nature, the preferred term was at this time conditio. 

For the newness of the Christian event implied the absence of con- 
cepts adapted to express it in all of its profundity. Thus men of faith, 
right from the beginning—in Mary from the moment of the Annun- 
ciation—, have had to start meditating, seeking and creating concepts 
to express the marvels of the Lord. 

In the ‘Trinitarian sphere, the first outline of the personal notion 
can be found in the term zeptypagn: the primordial conception of 
the divinity had necessarily to be an impersonal infinity, and was thus 
expressed in negative terms. Thus the term Gmeptypantog was born, 
that is “that which cannot be circumscribed”. 

According to Justin,? this term is exclusive to the Father. On the 
other hand the whole nature of the Word 1s such to give it the pos- 
sibility of manifestation. The second person would thus be eternal like 
the first, but generated and proffered, in view of creation, by the first. 
'The Word would thus receive a proper subsistence, defined by Clement 
of Alexandria as neptypagn, becoming Son in his limitedness (kata 
TEPtypagny), and not by essence (kot'ovotav).? The eternal generation 
appears in this case as a mediating act by which the infinite nature, but 
not the essence,” limits itself in such a manner to be able to enter into 


? Cfr]. DANiÉLoU, La notion de personne chez les Pères grecs, «Bulletin des Amis du Card. 
Daniélou» 19 (1983) 3-10. 

58 Cfr. Grustino, Dialogus cum Tryphone 127; PTS 47 (Marcovich), p. 291. 

5 «Kai ó Aóyoc o&p& éyéveto», où Kate Thy nopovotav póvov &vÜOpornog yevouevos, 
GAAG xoi «év Apyfi» ó v tadtétyTL Aóyoc, Kath «xepvypoupt]v» Kai od Kat’ obotav 
yevóuevog [ó] Yióg. (CLEMENT OF ALEXANDRIA, Excerpta ex Theodoto 19, 1; F SAGNARD, 
Clément D'Alexandrie. Extraits de Théodote, SC 23, p. 92). 

9? This distinction is particularly interesting for the history of dogma and for the 
understanding of the relationship between essence and nature, which, as we will see, is 
a pertinent point (cfr. n. 147) and would merit further study. 
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dialogue, communication with creation. Thus neptypagh is a synonym 
with person, but in as much as limitation, with a negative connota- 
tion. “Person thus appears to necessarily imply a limitation"?! and, for 
this reason, 1s a concept that remains inapplicable to the primordial 
divinity. The unsettling result 1s that, according to the most primitive 
‘Trinitarian theology, the Father could not be called a person, only the 
Son was such. Justin affirmed that the Father does not have a name, 
while in the Gospel of the Truth of the Nag Hammadi it is said that 
“the Son is the name of the Father”. In this way name is equivalent 
to person, that means the Son is the person of the Father. In fact, in 
Hebrew the word shem, that is name, is the privileged term to designate 
God who manifests himself: 

It is in this context that the term mpdomnov enters into play: the 
Word becomes the face of the ineffable and incommunicable Father 
(tò npóoonov TOD natpòç koi xoptou TOV OÀov).? The xpóconov 
becomes the face of God. A certain incompatibility between limitation 
and infinite can still be found: how the infinite can be personal 1s not 
yet perceived. 

However the Christian perception is continually faced with the ten- 
sion of this affirmation and the perfect divinity of the Son, identical 
to that of the Father. Origen already places the problem in evidence. 
“But it is not until the 4th century that we will see, that, to exit out of 
this stalemate, a theology of the Trinity starts to be developed which 
would disassociate the concept of person, that 1s to say the concrete 
subsisting individual, from that of limitation, whilst affirming, in a 
manner paradoxical to all the anterior forms of thought, that it is not 


ĉl “La personne apparait donc impliquer nécessairement une limitation” (J. Danić- 
LOU, La notion.. ., p. 5). In this sense the post Hegelian criticism of K. Barth to the con- 
cept of person, in as much as limitation (cfr. K. BARTH, Dogmatique, I, 1, 2, Geneva 1953, 
p. 51), is separated from the terminological development of this word and is equivalent 
to a return to the pre-Cappadocian state. For the difficulty of the concept of person in 
the history of dogma, see: J. RATZINGER, II significato di persona in teologia, in InEM, Dogma e 
predicazione, Brescia 1974, pp. 173-189; E. Bourassa, Personne et conscience en théologie trim- 
taire, Gr. 55 (1974) 471—493; 677—720; P.A. SEQUERI, La nozione di persona nella sistematica 
trinitaria, Yeol(M) 10 (1985) 23-39; A. SrAGLIANÓ, Il mistero del Dio vivente, Bologna 1996, 
pp. 565-572. 

9? Cfr. J. DANIÉLOU, Za notion. .., p. 6. 

& ó pév góc Kai naTHp TV av åxópnTóç &ott Kai év tón ox EdptoKetar: od 
yap Eotw tónoç Tig kataraboewç AdtOD. 0 5é Aóyog ADTOD, Öv OD TH návto nenotnkev, 
ddvapis Ov xoi copia oo100, &voXoguévov tò rpóoonov TOD TATPOG koi KLPLOD TOV 
SAwv, obtoc napeyéveto eic TOV rapéðewov v npocóno tod Beod xoi OutAer cQ ASG. 
(THEOPHILUS or ANTIOCH, Ad Autolycum, I, 22; PTS 43/44 (Marcovich), p. 70, 5-6). 
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contradictory for the infinite to be at the same time personal”. This 
brings about a true and proper revolution in the history of thought, 
since in one move the path is opened to the recognition of the person 
as a pure value. 

From the historical point of view, L. Turcescu's essay demonstrates 
the originality of Gregory of Nyssa's concept of person, along with 
his capability to avail himself of the philosophical data of his age. 
L. Turcescu conclusion 1s: "Although some rudimentary concepts of 
the individual existed in antiquity that Gregory likely used, a more 
developed notion of person did not exist prior to the Cappadocian 
fathers" ^ 

The relationship between economy and immanence 1s also central 
here. Tertullian, for example, tended to identify with the typically Latin 
practicalness, the persona with the economic dimension and the substantia 
with the immanent one.” Origen is to be credited with using person 
to speak of immanence, in as much for the first time he used the term 
brootaots in the Trinitarian realm," that is in the properly theological 
realm. His limits are a certain subordinationism and the 1dea that the 
cosmos itself exists ab aeterno. 9? 

The Cappadocian formula of uia odvota, tpeig vrootóoeis allows 
a real step forward.? Gregory for example, distinguishes that which 
is common (tò Kotvov) in the Trinity,” that is the ovota, from that 
which is proper (tò ttov), that is the onóoxaoic," thus founding the 


?* “Mais ce n'est qu'au IV* siècle que nous verrons, pour sortir de cette impasse, 
commencer à s'élaborer une théologie de la Trinité, où l'on dissociera le concept de 
personne, c'est-à-dire de l'individu concret subsistant, de celui de limitation, et ot l'on 
affirmera, d'une maniére paradoxale par rapport à toutes les pentes de la pensée anté- 
rieure, qu'il n'est pas contradictoire que l'infini puisse étre en méme temps personnel” 
(J. DANiÉLOov, La notion . . ., p. 7). 

9 L. Turcescu, Gregory of Nyssa and the Concept of Divine Persons, Oxford 2005, p. 115. 

99 Cfr. A. Mirano, La Trinità dei teologi e dei filosofi. L'intelligenza della persona di Dio, Napoli 
1987, pp. 21-22. 

? Hippolytus will be the first to use xpdomnov for the Trinity. 

55 Cfr. A. MirANO, La Trinità dei teologi. . ., p. 26. 

®© On Basil’s role, see A. Mano, Persona in teologia, Rome 1996, pp. 117-125. For 
Nyssian terminology: L. Turcescu, The Concept of Divine Persons in Gregory of Nyssa’s To 
Hiis Brother Peter, on the Difference Between Ousia and Hypostasis, GOTR 42 (1997) 63-82. 

GAN Qonep odota ó rathp, oùcia 6 vióc, obota TO Gytov TvEdLA kai où tpeic 
ovotar, ot Kai Bed 6 ratńhp, Beds 6 vidc, Bed tò nveðua tò Gytov Kai Od TpEts eoi. 
eig yàp Ved Kai 6 adtdc, nel Kai uia odota Kai T] rtf], ei xod A€yeto EKAOTOV TOV 
Tpoodtov Kai évoborov Kai Oeóc. (AdGraec, GNO III/ 1, 20, 24-21, 1). 

7! «pei oxootéoeic GuoAoyobvtas Liav &yaðótnta, iav Sdvaptv xoi utav Oeótnto 
Aéyew Has aiti@vtar. Kai ook Ew toto tç &AnOstac paci: A£yopev yop. (AdEust, 
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fundamental distinction between description (ònoypagń) of that which 
is common, that 1s the substance or nature, and the circumscription 
(neptypagn). The first refers to that which man signifies, the second to 
proper names, such as Peter and John. 

Gregory’s contribution has been studied in detail.” He is attributed 
a fundamental role, even on the terminological level, in the function 
and use and significance of both mpoownov and onóctacig. He, for 
the first time, affirms the equivalence of the two terms” and assigns a 
rational or spiritual (and therefore permanent) character to the first.” 
As for onócta61c, it appears that Gregory played an equally important 
role, clarifying beyond all doubt the strictly personal signification of the 
word.” As M. Richard notes, he is the only one of the Cappadocians 
to have recourse to this term in the Christological context." 

In the light of these terminological considerations, it is evident that 
the following passage represents a clear example of the negative aspect 
of Nyssian apophatism: 


For if they ask of us an interpretation (épunvetov) and a description 
(vnoypagnv) and an explanation (£&iynow) of the divine essence, we will 
not deny that we are devoid of such a knowledge, confessing only that 
it is not possible that that which 1s infinite be understood with a thought 
expressed in words." 


GNO III/1, 5, 17-20). See also: xoAA&g yàp onootóoeig tod évóg &vOponou Kai tpetg 
bxootóotic toO Evds Oeod Papev Owotoc. (AdGraec, GNO III/1, 29, 9-11), particularly 
pertinent for a commentary on the AdAbl. 

? See L. TURCESCU, Gregory of Nyssa..., and IDEM, “Person” versus “Individual”, and Other 
Modern Misreadings of Gregory of Nyssa, MoTh 18 (2002) 527—539. 

3 Even their frequency is similar: ùnóotaonrgç a little less than 400 times, in compari- 
son to the few more than 400 times for tpdomnov. C. Scouteris affirms that Gregory uses 
them as synonyms (cfr. C. ScourEnis, 'H évótng tig &vOponivng púoceaç o npayyatch 
npoUnóOeoig tis ootnptoc, Theol(A) 40 (1969) 418, note 17). 

^ Cfr. JJ. Lvxen, PROSÓPON in Gregory of Nyssa: a Theological Word in Transition, TS 
40 (1979) 737—738. 

? Studying the term in CE, J. Ibáñez and F. Mendoza finish by affirming: “el signifi- 
cado de ese término como «persona» adquiere real e inequívocamente carta de natura- 
leza en el lenguaje teológico cristiano y, por tanto, debido a este santo Padre, el vocablo 
en cuestión adquiere un valor nuevo y definitivo que tanto la teología como la filosofía 
posterior asumirá como propio” (J. IB&&Ez—F. MENpoza, El valor del término «hypéstasis» 
en el libro I contra Eunomio de Gregorio de Nisa, in L.F. Matro-Seco (ed.), El ‘Contra Eunomium 
P en la producción literaria de Gregorio de Nisa (VI Coloquio Internacional sobre Gregorio de 
Nisa), Eunsa, Pamplona 1988, p. 333). 

© Cfr. M. RICHARD, L'introduction du mot «hypostase» dans la théologie de Vincarnation, MSR 
2 (1945) 17. 

7 Bi 66 tis &nartoin tis Veias odoias épunveiav tive Kai droypaghy Kai é&fymow, 
åuabeTs eivai tig toravtng Gogias ook EpvnodpEBa, TOGOdTOV GWOAOYOOVTES LOVOV, OTL 
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However at the same time, the clarity of the distinction between the 
Persons and the substance permits an immense progress towards the 
positive and ‘personal’ aspect of apophatism itself, which is healthily 
rooted in the Christology of the Nyssian. 

C. von Schönborn individuates, in his analysis of Ep 38, two groups of 
concepts which distinguish clearly two levels."? On one side the sequence: 
10 Kotwóv—1]| oùcia, T] Q0cig—10 Gxeptypomtov, which refers to that 
which is common and for this reason incircumscribable; on the other 
side is found: tò ió10v—14] oónóctaotc, TO npóconov—«0 nepiypomtov. 

The confusion of these two levels lead also to the Iconoclastic 
problem, directly linked to a misunderstood apophatism. The emperor 
Constantine V sought to give a theological base to Iconoclasticism, 
and for this reason convoked the synod of 754. His starting point was 
that every image is such in as much as an image of a npóocnov. The 
impossibility to circumscribe or de-scribe Christ immediately followed, 
since he is the union of two natures in a unique npóconov.^? Identifying 
ypagew and neprypagetv, the emperor was opposed to the Orthodox, 
since he affirmed that to circumscribe the npdomnov of Christ would 
be equivalent to circumscribing the ineffable divine nature. It seems 
that Constantine did not know, or did not understand, the great Cap- 
padocian Trinitarian theology and its implications. His error was also 
Christological, so much so that he could be accused of monophysitism, 
since in his understanding of the npóocnov of Christ the two natures 
are confused. The theologians of the Iconoclastic synod will transfer 
the question of the xpóoconov of Christ to the flesh of Christ, and will 
formulate the problem on the basis of the impossibility to represent 
the assumed human nature of our Lord. It will be necessary to wait 
until the work of Theodore Studite (759-826) for the question placed 
in the terms of Constantine to be clarified. 

Once again it can be seen that a correct Trinitarian conception, 
that does not separate immanence and economy, is always united to a 
correct Christology. For “the Icon of Christ is possible since the eternal 
hypostasis of the Son of God has become visible, circumscribed by his 


od« Éott TÒ &Ópiotov katà thv Odow Enwoig tivi pu&cov ówAngOfivo. (CELT, GNO 
IL 38, 17-21). 

7? Cfr. C. von SCHÖNBORN, La “lettre 38 de saint Basile” et le problème Christologique de 
liconoclasme, RSPhTh 60 (1976) 446—450. 

? Cfr. NicEPHORUS, Antirrheticus Y, PG 100, 232A. 

80 See THEODORE STUDITE, Antirrheticus III, PG 99, 405. 
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individuated, and thus figurable, human nature. He who sees the image, 
sees the human face of Christ, and this face is the eternal Word"?! 

In the light of this brief historical sketch it can be seen that the person 
encounters its affirmation of infinite value precisely in the immanent 
Person, in the incarnate Word. The key moment in the development 
was when it was realized His Personality as pure relation to the Father? 
this step sheds light to man's dignity through Gregory's creation read- 
ing. The theology of the image becomes anthropology of the image.? 
Gregory knows that he cannot know the divine essence, but at the same 
time, he knows who God is and how he is. For this reason he knows 
who man is, how he is, and how much he is worth.** 

The discussion of the social analogy is far from being a terminologi- 
cal discussion. The specific rigorous conception of human divinization 
tied to 1t, corresponding in the eschatological reditus to the exitus con- 
stituted through creation in the image of the Trinity is the most solid 
foundation for the affirmation of human dignity. Nyssian thought has 
been analyzed from the perspective of the great value that it gives to 
human liberty, according to a founded and legitimate approach. But 
the fullness of the radical perspective of the Cappadocian doctrine can 
be discovered only through the understanding of the profundity and 
realism of the translation of the exitus-reditus schema into ‘Trinitarian 
terms, accompanied by the insertion of the corporal dimension into 
this dynamic. Liberty is founded in the Trinity. 

For the Nyssian the creation of man in the image of the Trinity 
actually corresponds to the divinization of man, by which God has 
made him a participant in every perfection, since the divine nature is 
the sum of all perfections. Among all of these liberty is the highest, 
in as much as it is responsibility and the capacity to choose the good. 
Virtue is explicitly defined as &déonotov, and the liberty of the person 


8! *[^icóne du Christ est possible parce que l'hypostase éternelle du Fils de Dieu est 
devenue visible, circonscrite par sa nature humaine individuée, et donc figurable. Celui 
qui voit l'icóne, voit le visage humain du Christ; et ce visage est le Verbe éternel" (C. von 
SCHÖNBORN, La lettre 58..., p. 450). 

2 The most valuable contribution of L. Turcescu’s analysis is just his stressing of the 
identification of the particularizing notes of each Divine Persons in terms of relations 
of origin (cfr. L. Turcescu, Gregory of Nyssa..., p. 116). 

3 For Gregory’s theology of image, see J.B. ScHOEMANN, Gregors von Nyssa theologische 
Anthropologie als Bildtheologie, Schol. 18 (1943) 31—53; 175-200. 

3t Tt is then not surprising to find that J. Daniélou participated in the work of Ariccia 
and had, together with Karol Wojtyta, a key role in the redaction of the document that 
became Gaudium et Spes. The echo of the Nyssian in GS 22 is undeniable. 
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is directly founded in God.” Man is created for virtue, as a consequence 
he cannot have any masters. 

The doctrine of the creation of man in the image of the Trinity is 
also the essential element of the famous passage of the /nEccl, where 
Gregory explicitly condemns slavery: 


God said: Let Us make man in Our image and likeness (Gn 1, 26). So tell me, 
who will sell and who will buy he who is the likeness of God and who is 
lord of all the earth and who received in inheritance from God authority 
over all that exists on the earth? Only God can. Or better yet, not even 
God himself. For it is said, his giffs are irrevocable (Rm 11, 29).96 


This is the foundation of Gregory’s reasoning, inseparable from the 
affirmation of the unity of human nature, from which the inestimable 
value of every individual is born. Thus he can affirm: 


However if God does not submit to slavery that which is free, who, plac- 
ing his own sovereignty above that of God [can do it]? And how will he 
who is the head of all the earth and every being on earth be sold? For 
it is absolutely necessary that the possession also of that which is sold be 
sold along with it. How much will we value the whole earth? And how 
much for all the things on it? But if that is incalculable, tell me, what 
price will he who is the master have? And if you would say even the 
entire earth, you would not even yet have found the corresponding value. 
He who knows human nature says that not even the whole universe 1s a 
worthy price of the soul of man.? 


The Nyssian loves man and affirms with strength the illegitimacy of 
slavery. He is probably the Father of the Church most clear in refuting it, 
since Gregory Nazianzen, John Chrysostom and Augustine limit them- 
selves to the consideration of slavery as a consequence of original sin. 


*5 Cfr, DeHom, PG 44, 184B. 

8% Einev ó Oeóc- noujoopev &vOpwnov Kat’ eikóva ñuetépav Kai ópotac. tov Kab’ 
ópoiótnto. tod Oeo Svta Kai nonc &pyovta ths yis Kal návtæv TOV éri Ths vfi Thy 
&&ovotav rape tod Oeod KAnpwcckpevov tic 6 dneunoAdy, einé, Tic 6 @vobMEVOS, uóvou 
O00 tò SvovnOFivar toto, UGAAOV 88 OdDSE ADTOD tod Oeod. AuetauéANTA yàp o100, 
onoi, tà xaptopata. (InEccl, GNO V, 336, 10-16). 

87 of RS A ^ P 7 MN Moe MG 3 ^ AULAM PE ^ 

£i 08 6 Beds od ovio? tò gAEKBEpov, tic ó oneptiÜeig tod Oeod thv avto 
Svvactetav; nç 68 xoi rpabhcetar 6 Gpyov néong tis yis koi TOV énvyetov TévTOV; 
aveyKn yàp NAGA xoà TO ktua TOD THAODLEVOD GvvaT0d{6000a1. nóoov toivov TAGAV 
thv yfiv vumoóneÜo; nócov dé tà Eni tig yis návto: ei SE tata å&tiunta, ó drép Tada, 
Totas &ELog tific, ciné Lol; Kav TOV kóopov OAov Eins, ODE OUTS eopeg THY npóg 
a&iav tut. oddé yàp SAov eine Tov xócuov 6 siðàòç thv àvÜponivnv obo óxpiBac 
TWAoVar KELov eivat tig yoxs to? GvVOP@nov àvvéAXoyuo. (Ibidem, 336, 18-337, 7). 
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It is the theology of the image, that is to say his theological anthropol- 
ogy that leads the Nyssian to this affirmation.?? 

'This passage of the concept of person from a negative sense to one 
that 1s absolute and positive has as a consequence a rediscovered value 
of historicity. The struggle with the essentially ahistoric Greek thought 
is too strong, but the breach 1s open. With the person the value of his- 
tory and liberty is also discovered.? “From the moment that time was 
no longer the imperfect reflection of eternity, but the place of a divine 
action, the decision of liberty took on a singular value, at the same 
time that the sense of responsibility was deepened”. 

It is true that the Greek Fathers prefer to speak of nature, but for 
them it is a completely different conception than the modern one. The 
Greek Fathers always understand it as a concrete reality. Daniélou 
affirms for example: “The term qo1g always designates, in Gregory, 
a concrete existing reality".?' For this reason there cannot be a radical 
opposition of nature and person. Instead nature and person are inti- 
mately intertwined, since persons are united by the common nature. 
The highest manifestation of the inseparability of person and nature is, 
then, action, which is realized according to nature, but has the person 
as subject. Thus it is the same Greek Fathers, and the Nyssian before 
all, that create the conditions to give history its true value. Gregory 
manifests this clearly: by founding the value of the human person in the 


38 See the beautiful article: TJ. Dennis, The Relationship Between Gregory of Nyssa’s Attack 
on Slavery in his Fourth Homily on Ecclesiastes and his Treatise De Hominis Opificio, StPatr 17/3 
(1982) 1065-1072. Other fine texts are PM. Grecorios, Cosmic Man, New Delhi 1980, 
pp. 133-136 and the articles of L. Wickham, M.M. Bergadá and E. Ferguson in S.G. 
Hat, Gregory of Nyssa: Homilies on Ecclesiastes, New York 1993. The refutation of slavery 
on Gregory's part has been placed in doubt by some authors, such as R. MORIARTY, 
Human Owners, Human Slaves: Gregory of Nyssa, Hom. Eccl. 4, StPatr 27 (1993) 62-69 and 
S. Ex, Virgins of God: The Making of Ascetism in Late Antiquity, Oxford 1994, precisely and 
definitively criticized in D.F SrRAMARA, Gregory of Nyssa: An Ardent Abolitionist?, SV. TO, 
41 (1997) 37—60. See also: G. Masprno, La dimensione trinitaria della dignità dell'uomo. L’Ad 
Ablabium e l'analogia sociale di Gregorio di Nissa—in A. Ropricuez Lu&o—E. Corow (edd.), 
Teologia ed Etica Politica, Roma 2005, 149—170. 

8° Cfr. Cr. Desatvo, L'oltre nel presente, la filosofia dell'uomo in Gregorio di Nissa, Milan 
1996, pp. 80s. 

? “Dès lors que le temps n'était plus le reflet imparfait de l'éternité, mais le lieu d'une 
action divine, la décision de la liberté prenait une valeur singuliére, en méme temps que 
s'approfondissait le sens de la responsabilité” (J. DAxiÉLÓv, La notion . .., p. 10). 

?! “Le oóocig mot désigne toujours chez Grégoire une réalité concrète existante" 
(J. DANiÉLov, Platonisme et théologie mystique. Doctrine spirituelle de saint Grégoire de Nysse, Paris 
1944, p. 57). The case of Hellenism is quite different, which refers much more to the 
essence. In this sense Lossky is right when he affirms: «Etre pour la pensée hellénistique 
signifie étre d'une manière ordonnée, avoir une essence» (V. Losskv, Théologie Mystique de 
l'Eglise d'Orient, Aubier 1944, p. 87). 
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Trinity and prohibiting, with his theological construction, the separa- 
tion between immanence and economy, he places the foundations of 
an authentic theology of history.” 

One sees thus that apophatism, in its negative aspect regards the 
essence, while the person is given access to the divinity. Whoever limits 
contemplation and thought, distinguishing the immanent person from 
the economic, loses everything, in the name of a pious mysticism: he 
loses the icon, orthodoxy, and piety itself. 


V. Tue THEOLOGY or NAME 


a. The Name of Christ 


For Gregory then, the dispute on names is not simply a philosophical 
dispute, nor is it only a delicate theological question: it regards the 
essence of Christianity itself. This is clear in the treatise DePerf:? in it 
the Nyssian develops a true and proper theology of name,” attribut- 
ing to the name that Christians carry an authentic participation in the 
name of Christ himself. 


Our good Lord Jesus Christ has given us the grace to participate 
(kowoviay) in [his] adored (npooxvvovunuévov)? name, so that we are not 
named with any other name of that which surrounds us; even if one is 
found to be rich and noble, or if he is of humble origins and poor, or is 
known for a certain occupation or dignity, despite all this those names are 
useless, since one appellative alone is proper to those who have believed 
in him: to be called Christians. 


? Cfr. G. Maspero, OEOAOTIA, OIKONOMIA e IXTOPIA: Za teologia della storia di 
Gregorio di Nissa, «Excerpta e dissertationibus in Sacra Theologia» 45 (2003) 383-451. 

?* For a beautiful analysis of the treatise, see: L.F MATEO-SEco, Imitación y seguimiento 
de Cristo en Gregorio de Nisa, Scr Th 33 (2001) 601-622. 

% J. Daniélou shows that the incipient Judeo-Christian Christology designated Christ 
with the title of name of God. This had a central role in the interpretation of the signatio 
with a % on the forehead, in the Baptismal rite, with which the name of Christian was 
conferred to Catechumens, through the first letter of the name of Christ (cfr. J. DANtE- 
Lou, Théologie du judéo- Christianisme, Tournai 1958, pp. 199—216). This is probably the 
theological basis for the theology of name that Gregory develops. 

°° In the DePerf, Gregory uses often the term and root of npookvvobpuevoc, which 
refers to Phil 2, 11, (even if the maximum relative frequency of the root is found in the 
AdSimp and the AdMac). On the importance of the passage in the Nyssian work, cfr. L.F. 
Mateo Seco, Kénosts, exaltación de Cristo y apocatástasis en la exégesis a Filipenses 2, 5—11 de 
Gregorio de Nisa, Scr Th 3 (1971) 301—340. 

*5 Tod à&yo00 6eonótov ńuóv Inood Xpiot0d yopiopévov thv xowovítav Hiv ToD 
TPOGKVVOLLEVOD GVOUATOG, Hote Nas éx UNSEevds GAAOD TOV nepi iuc dvoudCecBar, 
Kav nÀo0o10G ti Gv THY xoi eonotpióng Kav Svoyeviis À T] névng, Kav èé emtmmSevuctov 
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The appellative of Christian is then a true and proper participation 
in Christ himself, a communion (kowovto) with him, since the name 
of Christian derives from that of Christ himself.” “Christ is, then, for 
Gregory, an abbreviated Christology” 9? 

Gregory thus affirms that the explanation of the signification of the 
name of Christ is to be sought in the Christological titles that appear 
in the Pauline writings, of which he cites a long list: from Power and 
Wisdom of God to inaccessible Light, from Corner Stone to Foundation 
of the faith, from Image of the invisible God to the Lord of Glory.” 

All these names are intertwined and mutually illuminate each other: 
the eminence of the name of Christ indicates in first place the power 
of a King, for which reason all the Christological titles are recapitu- 
lated in that of ‘Kingdom’. Gregory then confronts the question of 
apophatism: 


Therefore, since it has been given by our good Lord to participate in the 
greatest and most divine of names in such a way that, honoured with 
the imposition of the name of Christ (étmvupta) we are called Chris- 
tians, it is necessary that all the meanings of the name (eppnvevtiKe 
òvóuata) be observed in us, so that such a nomination be not a false 
name (yevd@vopov) for us, but receive the testimony of [our] life. For it 
is not beng that derives from being called in a certain way, but it is rather 
the nature that is the foundation, whatever it may be, and makes itself 
known through the signification of the name that is attributed to it. For 
example: if one gave a tree or a rock the name of man, will the tree or 
the rock be, due to this appellative, a man? Absolutely not: but it is first 
necessary that a man be, and only then can one designate him with the 
name of [his] nature.'° 


TWOV fj a Svopóccov TÒ Yvópuiov m. TEVTOV SE TOV totobtov OVOLET@V &pyoovrov iav 
eivat xuptav KATOW toig eig ADTOV xentotevkóot tò Xpiotiavods dvoudCecBar: (DePrrf, 
GNO VIIU/1, 173, 15-174, 7). 

97 Cfr. ibidem, 174, 15-16. 

?* L.F Marteo-Seco, Cristologia e linguaggio in Gregorio di Nissa, in Lingua e teologia nel cris- 
tianesimo greco. Atti del convegno tenuto a Trento Ü11—12 dicembre 1997, Brescia 1999, p. 232. 

? Cfr. DePerf, GNO VIII/1, 175, 14-176, 10. 

100 odKodv nesih TOD Leyiotov te Kai Üevtótou Kai npótou TOV óvouétov yéyove 
rape tod yalo Seondtov niv f| Kowovia, ote tobg th emovopia tod Xpiotod 
TnBévtas Xprotiavodg óvopáčeoðon, avayKatov àv gn TOVTOH TO Épumvevtik 
this towóTng povis òvópata Kod év fitv KaBopacBa, OS Hu _wevddvopov £o Ov 
eivor thv KAijow, GAN éx 100 Biov Thy uaptopíav xew. où yàp £k TOD KaAetoBat tı 
TO eivat yivetat, GAA’ fj onoxewuiévn voc, ota 5’ àv o0co TOXN, bie tis npooQvo0c 
TOD ÒVÓATOG onpooíac yopiCetar. oióv tı Àéyo: el dévdp@ TS ñ nétpo Tpoonyopiav 
cvOpanov xoptoarto, à&pa. üvOpcoc ë Zotar tà thy KAfjow 7] Tò pvtòv T] O Boe: ov« Éott 
tata: GAAG xpi npôtov eivor &vOponov, ei" o'tMS 6vopacOfvat TH npoonyopto tfi 
ovoews. (Ibidem, 177, 7-20). 
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The strong unity of Gregory's thought pushes him to combine, in an 
exemplary manner, moral exhortation to the most pure and profound 
ontology: being precedes the name, for which reason we must be true 
Christians, to be called by such a name. 

The Nyssian continues, specifying that not even those things that 
are similar are called with the same name, for example a statue that 
represents a man or a horse. When it is an imitation, one uses with 
precision a name that refers to the nature, that 1s to bronze or to 
stone.” He concludes: 


Thus it is necessary that those who call themselves with the name that 
comes from Christ be above all that which the name signifies, and only 
then apply to themselves the appellative.'” 


When one observes the statue of a man, one is before a simple imita- 
tion (uipnotc), that has received the image of man in a matter that 
does not have the properties that characterize human nature. For this 
reason it is possible to distinguish the true Christian from the one who 
only appears as such: 


In this way we will recognize who is truly (óvvoc) Christian, in respect to 
him who only seems to be so, by the properties that manifest themselves 
in their characteristic traits. And the characteristic traits of he who is 
truly Christian are all those that we have considered in Christ. Of those, 
we imitate (uutoópe0o) those that we are capable, while we revere and 
adore those that nature cannot imitate. Thus, it 1s necessary that all those 
names that explain the signification of Christ be resplendent in the life of 
the Christian, some through imitation, others through adoration, if the 
man of God wishes to be perfect, as the Apostle,? without mutilating 
in any way perfection by evil.’ 


There is a clear distinction between the imitation of sculpture which is 
extrinsic and passive, and the imitation of the Christian, which must be 


101 Cfr, ibidem, 177, 21-178, 1. 

102 Odkodv toc dnd Tod Xpiotod Eavtods d6vonsCovtac TP@tov yevéoðar xpi Ónep TO 
övopa BodAetar, ei0’ odtaws Exvtoig &popuóoon thv xAfjow. (Ibidem, 178, 2-4). 

103 Cfr. 2 Tim 3, 17. 

10t oito KAI TOV XPLOTLAVOV TOV TE OVTMS OVTA KAI TOV SOKODVTE Ot TOV éruporvopévov 
tois YAPAKTHPOL iS1opcatov érvyvocópeOo. yapakthpec 6$ tod Svtws Xpiotiavod návto 
éxeivé ot, Soo. nepi Tov Xptotov évoricagev. Ov Joo. Lev yopodpeEV, uuooueOo.: Soo 
68 od xopei f| pors npóc uiunow, cePduE8E te xoi npookvvoðuev. OdKOdV rávta TH 
&punvevtikà tfjg TOD Xpiotod oNLActas òvóuata émiAcuREl xp TO 100 Xptotiavod 
Bie, tà Lev ià Loews, tà è Sià npooxvuvfiosoc, ei LEAAOL ptiog eivat 6 tod Beod 
&vOparos, KaBd>s now 6 &nóotoAog, UNSALOD SU tfjg KaKiag &xpotnpiéGov thv 
àptiótnta. (DePerf, GNO VIII/1,178, 9-19). 
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a true and proper imitatio Christi: the greatness of Gregory’s Christologi- 
cal thought permits him to distinguish, in Christ, those characteristics 
that are attainable by our nature from that which belongs to Christ 
as God. 

In the Antir, Gregory shows the profound depth of his Christology, 
affirming that Christ in as much as man had to possess a proper name. 
For this reason Gabriel revealed to Mary the name of Jesus. Despite the 
fact that the divine nature 1s incomprehensible and inexpressible with 
a name, the union of the two natures makes it possible for God to be 
called by a name in his humanity; in this way the name of Jesus will 
receive adoration and he will be a man above any name, a property 
that in itself corresponds to the Divinity.'”° 

Thus those names that cannot reach to the immutable divine 
nature, since they are shadows of the things and can only manifest the 
movements and dynamics, become expressive of the divinity in Christ, 
since God himself entered into time and has made dynamics his 
own.?? This is given to us in a manner that we can understand, it 
is offered to us in history. God truly has a name now. And this is 


10 L.F Mateo-Seco speaks of this as of “a splendid communicatio idiomatum" (L.F. 
Marteo-SEco, Cristologia .. ., p. 244). 

106 «oi éxe1dh 6 Kate Xpiotov &vOponoc katà thv &vOparivny éoAovOtov óvóuatı 
xoà t0 iOwkGov npoonyopedOn bie rfjg yevouévng tH napOévo napa tod Dlopu]A 
uvotayoyias xoi tò &vOpárivov, xoc eipytar, Moods óvouáoðn, f| è Octo. úo 
GmeptAnntos £otw dvouatt, £v 68 tà 600 Ox tfjg &vopócoeog yéyove: tovtov YAP xoi 
6 Ocóc éx 100 &vOponívou KatovondCetar. v yàp TH óvópom INood n&v yóvo xápyet 
xoi 6 &vÜponog on£p Svoue yivetor, önep idv got ths Üeótntoc tfjg ónAoOfivoa uii 
Ovvapiévng 0x6 tivoç óvouaotikfio onuaciaç (Antir, GNO III/1, 161, 13-22). 

107 Gregory, in the /nCant, asks himself how the mortal and ethereal nature could have 
been spousally united (svGvyia cvvopuocOf|vou: a very strong expression, which corre- 
sponds to the Latin copulatio and, perhaps, hazarding a somewhat suggestive hypothesis 
in regard to apophatism, to the Biblical to know) to the simple and in itself inaccessible 
nature, for us who live in the shadows, if the shadow of the body had not been inter- 
posed with the light (cfr. InCant, GNO VI, 108, 7-10). 

108 J, Ratzinger has discussed splendidly the theme of the name of God: in Ex 3.14 
the revealed name of God is, more than a true name, an “I am who I am", thus an invi- 
tation to negative theology. The complement to this episode can be found, then, with 
the revelation of the name of Christ (Jn 17.6, 26). It is the &yo sim of John (appearing 
10 times as an absolute affirmation) that completes the episode of the burning bush, in 
which “I am what I am" becomes “I am", “I am here for you” that is the affirmation of 
the presence and proximity of God, incarnate now and forever for us (J. RATZINGER, 
Einführung in das Christentum, Kosel 1968, pp. 94ss). The observation is all the more inter- 
esting since Gregory, in the DeVitaMo, interprets the episode of the burning bush in 
Christological and ontological terms: it is as if the positive aspect of apophatism was 
underlined by him in the moment when the aspect of being is placed in the forefront. 
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all through love of man: the very name of Christ has become qUAov0- 
poria.!” 


b. The Image 


Still in the DePerf, Gregory praises the profundity of Paul and his pen- 
etration into the divine mysteries, commenting the affirmation of He 
1.3 that Christ is, in relationship to the Father, radiance of his glory and 
impression of his substance; ' 


For [Paul], knowing how much human capacity can know of the divine 
nature, shows that the discourse on the supreme substance is inexplicable 
and incomprehensible to human reasonings. Therefore, while speaking of 
that which can be contemplated in 1t— Peace, Power, Life, Justice, Light, 
Truth and similar attributes—he declares that the discourse about that 
substance itself is absolutely incomprehensible, affirming that God has 
never been seen, and never will be. For he says that no one among men has 
ever seen him, or can see him.''' For this reason, seeking out what to call that 
which cannot be understood by reasonings, as he did not find a name 
adapted to express the significance of the inexpressible, he called glory 
and substance that which is above every good and which is not thought 
or expressed fittingly. He left, then, the essence that is above all beings 
without name. But to explain the union and inseparability of the Son in 
relationship to the Father and the fact that one contemplates him together 
with the infinite and eternal Father in infinity and eternity, he calls him 
radiance of his glory and impression of «his substance>, indicating with the 
word radiance the identity of nature and with the word impression equal- 
ity. For one does not conceive of something between the splendour and 
the nature that is resplendent, nor does one conceive of a diminution of 
the impression in relationship to the substance (bxdotaow) from which 
it is impressed; but he who thinks of the resplendent nature thinks also 
always of splendour along with it and he who thinks of the greatness of 
the substance measures also based on the image that manifests the sub- 
stance.''? For this reason [Paul] says also that the Lord is Form!? (uopqn) 
of God, not to diminish the Lord with the concept of form," but to 
show the greatness of God with the form, in which the greatness of the 
Father 1s contemplated, who does not in any way exceed his proper form, 


109 “O Svona fi PAavOpwnta éyéveto.” (InCant, GNO VI, 107, 4-5). 

" Here bxdotaotg has been translated with substance, understood as something that 
concretely exists, according to the sense of the word in the moment that the author of 
Hebrews wrote. 

!! ] Tim 6.16. 

112 This is a reference to the @@¢ x qotóc of Nicea (see p. 133). 

13 Phil 2.6. 


114 To exclude any reductive interpretation of popon, cfr. Antir, GNO III/ 1, 159. 
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and cannot be found outside his own image. In fact there is nothing of 
the Father that 1s unformed or devoid of beauty and that is not full of 
joy in the beauty of the Only Begotten. For this reason, the Lord says he 
who has seen Me has seen the Father? signifying by this that there is neither 
defect nor excess of any kind.''® 


Therefore, Paul did not give any name to the divine substance, which 
is and remains ineffable, but he spoke to us of Christ, who is the image 
of the Father. And to be image does not imply inferiority. Rather, it is 
precisely in being image that the glory of the Father 1s fully radiant. 
Gregory's discourse is here turned to ‘Trinitarian immanence; for he 
says that Christ is he who always is, since he always knows he who is: 
the Son has his regard fixed eternally on the Father (see note 132 on 
p. 186). This knowledge is distinct from the human knowledge of this 
reality, which is limited and must continually grow.!" 

However Christ is not a distant and extrinsic Image.!? He is the 
Image to make of us other images of God: 


Thus, he who is above every knowledge and understanding, who is inef- 
fable, indescribable and unexplainable, to make you image of God anew, 


15 In 14.9. 

16 révta yàp doa xopet f| &vOponivn O0voquc nep Ths Octo; doews xovovolfioog 
avé~iktov te Kai &veniAnntov Aoywopuotg &vÜponívotg Tov tfjg oxepkeuiévng odciac 
anopaiveto Adyov. Aw TÈ nepi aci Oeopovpeva Aéyov, eiphyny Koi Sóvamv Kat 
Conv Koi õıxarogóvnv xoi PHS Kai aA fev xoi tà tot co, TOV MEPL afi éxeivng 
Aóyov GAnntov civar navtelóc Owopíooto, cindv ute £opicO0ot note tov Bedv uńte 
ògńoeobor. “Ov cide yep gow à&vOpónov oddeic oddé ideiv ddvatot. 516. toOto 
åvabntâv nóc dvopdoet tò uh Svvépevov oyropoig AnoBfivan, ós où% ebpev &pgovttkv 
SVOLE THs tv EKaTAAnTTOV Epunvetac, 56Eav Kai onóotociv o@vouacE t0 onepke(uevov 
navtòç åyaðoð tò uńte vooóuevov Eiws ute opaGóuevov. tiiv Lev otv onepkeuiévnv 
TOV Óvvov ODOLAV KETKEV KKATOVOUASDTOV: TO SE GOVAHES TE xoi KOLKOTATOV TOD vioo 
xpóg tov natépa Siepunvedov Kai tò TH &opioto te koi KISIM TATPL Goptotws TE xoi 
GiSias ovvOgopobuevov &navyacua Sóéng Kai xopoxtfipo drooté&cews npooayopevet, 
TÔ LEV GavyGopatt TÒ ovugvées évoswvopievoc, TH è xopaktfipi TO icoototov. OTE 
yap adyiic rpóg thv dnavycaCovoay qoot énwoettoi tt WEGoV ote ttg TOD xopaxtfipog 
¿látt npóg thv òn’ adtod xoapoxtnpiGouévnv vomnóotaoiv, GAAG koi 6 thv 
&novyóGoucav qóotv vonous xoi TÒ àmonyocpo TAdTY TÁVTO@Ç ovykotevónoe koi Ó 
tò péyeBog tig 9rtoovéotog év và Aoàv TH énipaivouévo xopoxtfpi névtoç éuuetpet 
Koi thy drdotaot. 610 Kai uopgiv Oeo Aéyer tov xÓpiov, Od kortocopikpóvav Th THis 
uopo évvoig. TOV xóptov, GARG Tò péyeOoc tod Beod Sie tiG Lopefis evderxvbpevos, 
n évÓcopettoa 100 natpóc n ueyaherótng, ovdopod ths tas Lopgfic bnepníntovoa 
oddé Ew tod nepl aùthv xopotfipog £opioxouévn. ğuoppov yàp kail &KAAAES nepi TOV 
Tatépa ovdév, 0 ur] TH ópaótnti ToD uovoyevotüg énayáňňetar: 616 qnot ó xóptoc öt 
'O &opoxóg ¿uè &ópoxe TOV ratépa, onuaivov tà tovtov TO ENTE ÉAAewv tiva eivor 
uńte ònéprtoow. (DePerf, GNO VIII/1, 188, 2-189, 16). 

17 Cfr. ibidem, 194, 10-14. 

18 The being of the image is the being of the Son. 
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for love of man (dnd @AavOpwniac) made of himself also the image of 
the invisible God, so as to be configured to you in the very form that 
he assumed and so that you be, by him, newly configured to the image 
(xapaxtpa) of the archetypal beauty, to become that which you were 
from the beginning. Therefore, if we are to become as well images of 
the invisible God, it is fitting that the form of our life (tfjg Gefig Nudv) 
be conformed to the model of life (100 Btov) that is proposed to us.''? 
And what is this model? While living in the flesh, to not live according 
to the flesh.'*° For the prototypical image of the invisible God, who came 
among us by means of the Virgin, was tried in all in likeness of human 
nature, but he did not allow only the experience of sin." 


The passage is an incredible synthesis of all of Nyssian theology: he 
starts from the Trinity in which the Son is the image of the Father, 
who for love created man according to his image and likeness. Due to 
the infidelity of man, the Son became man to restore to us the beauty 
of the original image, in which we were created. The movement 
starts from the Trinity to return to the Trinity. Creation is inseparable 
from redemption and eschatology, which is the moment in which the 
restitution of the image will be perfectly accomplished in every man, 
and thus, in man. The theology of the name extends to the theology 
of the image. 

Gregory says that Christians are like the apprentices of a great artist, 
who are learning from him the art of painting. They strive to imitate 
the beauty of the work of the master, and if they were to succeed in 
their intention, the canvases of all would reproduce the beauty of the 
proposed example. Thus each one is the painter of his own life (tis 
idtas Exaotog Cwii¢ &ott Goypóqoc), ? in which the free will is like the 
artisan of the work and the virtues are like the colours, which serve 


19 Cfr. Jn 13.15. See below at note 173. 

79 Cfr. Rm 8.12. 

121 obrog toivov 6 Omepékewo náong YvMoEhs te koi KATAATYEMs, 6 ügpootog 
xoà GvEKAGANTOS koi &vekóu]yntoc, iva oe nomon táv eikóvo. Deod, Kai adbtdg on 
QuUuavOponioc £yéveto eixàv toO soð tod åopátov, Hote t iig uopofi, fiv àvéAoev, 
gv ooi uopooÜfivoi xoi oè nédw Óv &ovt00 npoc TOV Kapok tf pot tod Apxevónou 
ovoynuocio8fvoa KGAAODS, sic tò yevéoQoa i Ónep Ns iE apxfis. OdKODdV ei ved homey 
yiveoOor xoi huei eixàv Oeod tod ġopátov, Apoc TÒ &xxeipevov iv 100 Bíov 
dndderyue tuno000o4 MpoonKer tis oñs f Tov TÒ £i&oc: 10010 bé oTi Tt; TÒ év copxi 
COvtas uh Kate o&pko Giv. Kai yàp T] rpotóvvmog éxetvn TOD &opótov Bed eixàv f| Sie 
thc naphévov éx1dnuroace éneipóáOn uev Kate rávta kað’ Guodtnte tis &vOponivng 
vos, póvnç 68 od ovunapeéčato tÀ å&uaptias thv metpav. (DePaf, GNO VIII/1, 
194, 14-195, 12). 

122 Thidem, 196, 3. 


132 CHAPTER TWO 
to form the image.'? For this reason it is necessary that the colours be 
pure, to avoid painting the marvellous image of the Lord on a face 
rendered ugly by the filth of vice: 


However it 1s necessary that, as much as possible, the colours of the 
virtues be pure, amalgamated according to an artistic combination one 
with another, to receive the imitation of beauty (tod «&AXovc utpmo), 
in this way we will become images of the image (tfjg eikóvog eixóvo), 
reproducing the beauty of the model, thanks to an imitation that 1s active 
as much as possible. '?* 


It 1s important to highlight the original value of the concept of image 
for Gregory. Daniélou underlines the difference between the sense 
of the word eixóv in Plato and in Philo: for the first the reference is 
to the sensible world in its relationship to the intelligible world. It is 
thus a certain analogy, but inferiority is that which is prominent. This 
pejorative sense of ikv can be found in a few points in the writings 
of the Nyssian. Philo, on the other hand, uses this category to express 
participation, applying it to Aóyoc, to xóopoc, and even to the human 
votc. Gregory primarily follows this second meaning. “It designates a 
true community of ‘nature’. Nevertheless it carries a certain number of 
distinctions which the Christian uses of the word did not imply. Applied 
to the Aóyoc, as it is already in St. Paul (Col 1.15, Cfr. Wis 7.26), it 
[eixk@v] does not signify a deficient participation, but the pure relation 
of origin in perfect equality of nature: it is a new meaning, linked to 
the Trinitarian dogma”.'”° Gregory thus purifies this category of the sub- 
ordinationist undertones that surrounded it in the Trinitarian sphere. 

This highlights the economic extension of the concept even more: 
when the Nyssian affirms that man must be image of the image, he is 
speaking of an authentic divinization. But can one still speak of a true 
community of nature? 


123 Cfr ibidem, 195, 14-196, 9. 

24 BAN óc got Svovatov, kaðapà Oei TOV àpetüv TH ypouata KATH TIVO TEYVIKTV 
utEw npóg GAANAG ovykekpauéva npóc thv TOD KGAAODS utunotv xopoAopgévew, oce 
yevéoOox fiuc tç eixóvoc eikóvo,, Su’ évepyods óc otóv Te uurfjoeog exuatapévovc tò 
Tpatdtonov xóJ.Aoc (Ibidem, 196, 9-14). 

1235 *[I désigne une véritable commaunauté de «nature». Toutefois il comporte un 
certain nombre de distinctions que n'offraient pas les emplois non-chrétiens du mot. 
Appliqué au Aóyoc, comme il l'est déjà chez saint Paul (Col 1.15, Cfr. Sag 7.26), il ne 
désigne pas une participation déficiente, mais pure relation d'origine dans la parfaite 
égalité de la nature: c'est un sens nouveau, lié au dogme trinitaire” (J. DAxiÉLov, Pla- 
tonisme..., p. 53). 
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c. Connaturahty 


Gregory continues to give examples, affirming for example, that among 
the colours in which the life of Christ is painted there is humility and 
patience, demonstrated in enduring without complaining the spittings, 
the insults, the beatings until his redemptive death in which he pardons 
and saves his executioners. 

Our being the images of the Image thus requires an explanation. 
How is this possible? Is it only an extrinsic imitation as the example of 
the painting might suggest, or is it an ontological reality? ‘The Nyssian 
responds using the category of connaturality: 


He who has learned that Christ is the Head of the Church, consider 
first of all that every head is of the same nature (ónoqvric) and substance 
(6uoo0010c) with the body which is subject to it, and that there is a unique 
connaturality (6vu@via) of each part in relationship to the whole, which 
thanks to a unique co-spiration'”® (614 uç ovurvoiaç) actuates the 
conformity of sensation!” (ovpxéQevav) of the parts together with the 
whole. Therefore, if something is external to the body, it is also totally 
external to the head. With this the reasoning teaches us that also each 
member must become that which the head is by nature, to be intimately 


united with the head (npóg thv KeqaAty oiketoc £xn). And we are the 


members that complete the body of Christ. '?? 


The Nyssian doctrine is extremely clear and audacious: one must 
reach the level of a true participation in the divine nature."? That 


26 This is a key concept for Gregory, who sees the cosmos, the Church and every 
man as a symphony in which the breathing of the parts is coordinated with the whole. 
Cfr J. DantéLou, Létre et le temps chez Grégoire de Nysse, Leiden 1970, 50-74. The theme is 
developed well in H.-I. Marrou, Une théologie de la musique chez Grégoire de Nysse? in Epekta- 
sis: Mélanges patristiques offerts au Card. J. Daniélou, Beauchesne 1972, pp. 501—508. 

127 [t is not only participation in the suffering of the other, but the word refers also 
to the cords of an instrument that sound in unison (cfr. THEO or Smyrna, De utilitate 
mathematicae, 51). 

7970 6g Kegov this exkAnotag TOV Xpiotóv eivoi uagàv 10010 npo TOVTOV 
Siavoeio8e, Sti nica. KEpaAH TO bnoxeuiévo oópott ónogvfic. got Koi ópoobotoc Koi 
ia. tig &ovt TOV kað’ Éxactov wehov mpog tO SAov fj ovpgvio, 51. ats ovpvotas 
KatepyaCopévn xpóg cà uépn TO navi thv cvundBerav. odKobv et tt toô oópatóç otv 
EKG, toOto NEVTWS KAI TPG THY KEQAATV GAAOTPIOS Éxev. notes totvuv tà TODTOV 
6 Adyos Hac, Ónep goTiv T] kepah katà THY qo, TODTO Kai cà KAO’ Éxoctov yivecBar 
uéàn, Iva mpdg thv KEQaAty oixetog ëxn. Nets 5é Eopev TH LEAN, oi eig 10 oua 100 
Xptotod ovvtedodvtec. (DePerf, GNO VIII/1, 197, 19-198, 4). 

79 H, von Balthasar expresses this having opportune recourse to the categories of 
the “avoir Dieu", which is immutable for man due to the impossibility to understand the 
divine nature, and “étre Dieu", which is possible at the interior of the analogical path (cfr. 
H. von BALTHASAR, Présence. .., p. 81). 
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which seems an absurdity, a blasphemy for the Greek spirit as well as 
for the Judaic spirit becomes possible in Christ. Divinization becomes 
a reality in Christ. 

Gregory then refers to the situation of perversity in which men find 
themselves, commenting the words of Sacred Scripture the sinners are 
deviated from the maternal dwelling, perverted from the womb, they speak lies; ? 


For this reason [the Son] assuming in body and soul the first fruits of 
the common nature, rendered it holy, preserving it in himself pure of 
every evil and keeping it uncontaminated, to consecrate it in the incor- 
ruptibility to the Father of incorruptibility and to attract with himself 
all that is connatural (n&v tò ovyyevés Kate thv qoi) and of the same 
species (ôuógviov), in order to re-admit those who were disinherited to 
the inheritance of filial adoption?! (vio8ectav) and the enemies of God 
to the participation in his divinity. Therefore, as first fruit of the mass? 
he was united to the true God and Father by purity and impassibility 
(&ro eto), so also we, who are the mass, will be united by similar paths to 
the Father of incorruptibility, through the imitation (Stà 100 pyjoac8a1), 
as much as is possible, of the impassibility (&ro0éc) and immutability 
(&vaAAotwtov) of the Mediator (tod ueottov). For in this way we will be 
the crown of the Only Begotten God, [composed] of precious stones, 
becoming honour and glory through [our] life (61€ tod Btov).!% 
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Everything moves through the mediation of Christ, whose life and virtues 
we must struggle to imitate. This imitation involves man in his totality: 


130 Ps 58.4. 

131 Cfr. Eph 1.5. 

132 Cf; Rm 11.16. 

75 [t is literally ‘apathy’: this is another case of the Christianization of a typical 
category of the philosophy of the epoch. In this case the vocabulary is from the Stoic 
school, in which beings deprived and free from passions were considered the supreme 
ideal. Gregory transforms this terminology into a Christological category, indicating 
with it the imperturbability of Jesus before sufferings and offences: all the abuses of 
man, which culminate in the atrocious torment of the Cross, do not move Christ from 
his love. For this reason the highest manifestation of &xáOet is the final pardon to his 
own executioners. 

134 tovtov xóp THY ATAPXTV Ths Kos pocos &voAoov 510 voxyfis TE xo GMUCTOG 
ayia énotnoe, n&ong KaKias àquvyf Te kai dnapddextov adtiyv év &vvo tà 6100006, iva 
tocó tmv åvaleiç cià tis 6 «pn potoc tô noxpi THs åphapoiaç ovvemioncontar bv’ otfic 
TOV TO OVYYEVES KATH THV PDOL ATF xoi óuóqvAov kai TPOGSEENTAL TODS &roknpoktoug 
cic thv vioðeciav Kai tods éyOpods tod Oeod eig thy tis Üeótntog adtoð uetovotav. 
odKodv Honep f| &xopyi ToD vpcpatos Sià kaðapótntóç te xoi &moOetog dkemOn cà 
GANOwWG nxoxpi Kai Ve, oUtTO xoi HEIs tò púpapa ià TOV ópotov 600v TH noxpi tfi 
&q Oo potoc xoAAn8noóneBo. 61x tod puhoacho, xoKc àv T] Svvatov, tod pecitov tò 
&no £c te xod &voAAototov. ooo yàp £oóueOo. TOD uovoyevotc 000 otégavoc èk AiBov 
tiuiov, tum] xoi 66850 cià tod Biov yevopevor. (DePerf, GNO VIII/1, 197, 206, 1-16). 
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For I maintain that if one thinks constantly that he participates in the 
adorable Name, calling himself Christian, according to the Apostolic 
doctrine,'® then it is necessary that he shows in himself the power also 
of the other names, with which we know Christ, participating in each 
appellative through [his] life. I mean to say that there are three charac- 
teristics of the Christian life: action, word and thought. The principle 
in respect to the others is thought. For thought is the principle of every 
word, and in second place after reflection comes language, which reveals 
through the voice the thought that is impressed in the soul. And in third 
place, after mind and language comes action, which transforms into 
activity that which it has been thought. Therefore, when the course of 
life guides us to one of these situations, it is good to examine ourselves 
with attention, in all our words, action and thought, in relationship to 
the divine concepts with which Christ is known and called, so that our 
action and our speaking and our thought do not distance themselves from 
the power of those sublime names. "° 


The names of Christ are the measure for the Christian and involve him 
completely, first of all in his thought, which is the principle of speaking. 
The affirmation is quite interesting as it highlights the importance of 
thought to be Christian. Apophatism has nothing to do with negating 
the possibilities of the human reason. We must follow Christ first of all 
with thought, to be able to imitate him in words and action, reproducing 
in ourselves, through divine grace, his life. Then Gregory concludes: 


Therefore this is, in my judgment, the perfection of Christian life: to 
be in communion, in the soul, in words and in the occupations of life, 
with all the names by which is indicated the name of Christ, in such a 
way that each one reaches perfect sanctity, according to the blessing of 
Paul," constantly far, in the whole body, in the soul and spirit, from 
every contact with evil. P? 


135 Cfr. Acts 11.26. 

76 otuoi yap, et tig el toto AoyiCorto, Ótt koiwovóc oti TOD mpookvvounévou 
óvónartoc KOT TO Soypo. TOV U.LOOTOAWV Xpiottovóc xpnpoxiGov, avayKaias kal TOV 
&AXXov dvonctov, oi 6 Xpiotóc voettan, xoi eo” éaxvtod deter thy óva, kotvovóg 
£xéotng KAjoews die tod Biov ywóuevoc. otdv tı Aéyo- apia TÒ xapartnpíbovta 100 
Xpiotiavod tov Biov goti- tpAEIc, Adyos, évðúmov. &x vobtov ipyuótepov TOV OO v 
goti tò évOOpuov. &pyri yàp yivetar Adyou mavtds fj Sid&voiw, Sedtepov SE pete thy 
évOdunow ó Adyos éott, Thy évter@Betoay TH yoxi Sidvoiav Stà tis POVis EKKAADTTOV, 
tpitnv RIS vécu énéyet petà TOV vov Kai TOV Adyov Å npü&ic, 10 vonðèv eis évépyevav 
&yovoa. odKodv ötav elc tt to0tOV fiuc fj &xoAovOto tod Biov npoayóyntor, Kars 
Éyev navtòç koi Aóyov xoi ëpyov Kai évðvuńuatos tà Beta tata vońpata, Sr ov 6 
Xpiotds voettar Kai dvondCetar, bv’ &xpiBetacs ériokoneioOon, uh É&o tis óvvópieog 
TOV DYNAGBY éxetvov 6VOLETOV PEPNTAL LAV Tj TO Epyov T] 6 Adyos Ñ tò £vOOpuov. (DePerf, 
GNO VIII/1, 209, 23-210, 17). 

137 Cfr. 1 Thess 5.23. 

138 Toto totvov oti katé ye thv Eun kptotv tò év TH Xpiotiavó Bio téAerov, tò 
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Gregory has thus reached a summit in his theological research. He, as 
a thinker of the 4th century, immersed in a strongly Neoplatonic and 
profoundly Greek environment, discovers in the revelation of Christ that 
the mutability of human nature is not only negative. On the contrary, 
it is precisely his capacity to change that gives him the possibility to 
progress infinitely towards the better, towards God: 


Therefore the reasoning shows that that which seems to be feared—I 
mean to say that our nature is mutable—is instead a wing for the flight 
towards the greatest things, since it would be a punishment for us to not 
be able to undertake a change for that which is better. Therefore let not 
he who sees in his nature the disposition to change become afflicted, but 
moving in every thing towards that which is better and transforming 
himself from glory to glory, ? let him change thus, becoming every day 
constantly better, in daily growth, and perfecting himself always more, 
without ever being able to reach the limit of perfection. For in this consists 
true perfection: to never stop growing towards the best and to place no 
limits to perfection. !'? 


As Spira did well to underline,*! Gregory’s conception of virtue 
represents a true and proper conceptual revolution. It is an infinite 
movement towards the infinite,’ which unhinges the very foundation 


TEVTIOV TAV OVOUETOV, oig TO TOD Xpiotod Siaonpatvetar Svopa, thv kowovtav yew 
èv yori] Te Kai Aóyo Kal év Tots toô Biov éxitnSevuaow, Hote OAotEAT TOV yLAOLOV 
Kate thv evaAoytav tod MabAov éo’ éavt0d dvadéEao0ar ev OAOKANPO TO oóuortt Kai 
TH yoxi Kai TH nvedpati Ew tfjg npòç TO KaKOV éruu&tac SinvEeKGs quAocoópevov. 
(DePerf, GNO VIII/1, 212, 17-213, 1). 

139 2 Cor 3.18. Cfr J. DaxiÉLov—H. Musuritxo, From glory to glory, New York 1979, 
p. 69. 

40 obrov tò qoBepóv civar SoKodv (Aéyo 5é 16 tpentilv Hudv eivoa thy qot) otóv 
TL ntepòv npóg thv emi tà ueit;o nto ô Adyos bnéSerEev, óc Cnutav eivor rjv tò ph 
Súvacðar thy npóg tò Kpeittov GAAoiwow SéEac8a1. uh toivev Avreic8w 6 BAénov 
èv TH úcet TO npóg thv HETABOATV éemitHSetov, HAAG npóg tò kpetttov tà TAVTOG 
GAAoL1obpEvos xoi rd Sóéng cic Sótav LEtTaALoOpPobLEvos O'tH tpenéo0o, Stà THs xoO' 
Tiuépov orb oec návtote kpeittov ywópevoc kai Hel TEAELODLEVOS koi UNÕÉTOTE TPO 
tO népo POdvav tç TeAeLdtNTOS. otn yep EoTLV T] óc GANBGs veXAeiótng tò umóénote 
otfjvoi npóg TO kpeittov abčëavóuevov unóé tivi népatı nepiopioat thy TEAEÓTNTO. 
(DePerf, GNO VUI/1, 213, 20-214, 6). 

4) Cfr. A. SPRA, Le temps d'un homme selon Aristote et Grégoire de Nyssa, in «Colloques 
internationaux du CNRS», Paris 1984, p. 289s. 

1? This is &néktaic, which is a key category for the DeVitaMo. The very name of 
Christ is presented as ‘rock’, that is solid and stable terrain thanks to which it is possible 
to throw oneself towards the heights, in the race of the virtues. The ideal is immobility 
in movement, the constant progress, since time and eternity are no longer dialectically 
opposed. Cfr. DeVitaMo, II, 244. Daniélou points out that the symbol of truth is quite 
different for the Greeks and the Hebrews. Greek àAfjüew: is symbolized by light and its 
profound sense is the transparence of the object to the spirit. On the other hand, the 
symbol of the Hebrew emet is the rock (cfr. Dt 32, 4) and the reference is to the solidity 


APOPHATISM AND PERSON 137 


of Aristotelian logic. For the Greek world identified perfection with 
the finite.!* 

Time and history thus reach an apex of dignity, since, in. Christ, 
they have become a path to God. For this reason Gregory insists on the 
word Biog, which represents daily life, that life in which Christ shared 
in our condition, working, loving and suffering. 

The beautiful words of Guardini can be applied here, when he 
expresses the value of the Incarnation for history: “thus the Now of 
existence has a clearly perceived place in the whole of worldly time, this 
is so much more meaningful as the Incarnation of God becomes more 
efficacious in the life of every redeemed man, with its relationship of 
Eternity and Time, as it transforms the naked instant into the decisive 
moment for existence”.'** Time opens up to eternity. 

The full sense of apophatism is thus found in a face. It defends 
the ontological profundity of nature against the foolish and arrogant 
attacks of the human intellect, to open the eyes to the whole man: 
apophatism finds its completion and end in the face of Christ. In this 
way it is in the Person that the path to the nature itself—the divine 
nature—is opened to man: 


Thus, to explain with a definition the significance of Christianity, we would 
say that Christianity is the imitation (utgnoto) of the divine nature.'? 


This should not seem exaggerated, since man was created from the 
beginning in the image and likeness of God, through which he is 
naturally attracted to the divine.'*® 


of the foundation, the veracity of the witness. The first is opposed to error, the second 
to the lie. God thus appears more as faithful than as true. (cfr. J. DaxiÉrov, Dieu et Nous, 
Paris 1956, pp. 110-115). 

143 Cfr. E. MUEHLENBERG, Die Unendlichkeit Gottes bei Gregor von Nyssa. Gregors Kritik am 
Gottesbegriff, der klassischen Metaphysik, Gottingen 1966, pp. 29-58 and R. GUARDINI, Das 
Ende der Neuzeit, Basel 1950, pp. 13-15. 

14 “So hat das Jetzt des Existierens einen deutlich empfundenen Ort im Ganzen 
der Weltzeit—um so bedeutungvoller, als im Leben jedes Erlósten die Menschwerdung 
Gottes mit ihrem Verhältnis von Ewigkeit und Zeit wirksam wird, und aus der blos- 
sen Zeitstelle des Jetzt den über die Existenz entscheidenden “Augenblick” macht” 
(R. Guarpint, Das Ende der Neuzeit, Basel 1950, p. 28) . 

8 odkobv Gc Gv TIg öp Tod xplotiavioLOD Thy Sidvolav EpuNnvedoetev, oŬTOG 
épodpev, Sti ypiotiaviouóç got Tig eias posag uino. (DeProf, GNO VIII/1, 136, 
6-8). 

“6 In the DeBeat, Gregory explicitly affirms that man leaves behind his own nature: 
éxBaiver thy éavtod Qoi ó &vÜponoc, KBdvatos éx Ovntod Kai £& éxixhpov åkńpatos 
Kai && éenugpov ótótog Kai tò SAov Beds é àávOpónov ywóuevoc. (DeBeat, GNO VII/2, 
151, 15-17). 
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At this point, Daniélou's observation 1s very important: *for we have 
already noted that @bdotg indicates the concrete reality, and that thus 
on the level of ‘nature’ one can speak of a community between God 


and man or between man and the angels, while one could not speak 


of a community of the oboto".! 


Salvation in Christ then cannot simply be something extrinsic. Man 
is instead guided, in the life and heart of Christ, to his state of original 
communion, to his original capacity to love.'** And all of this is signi- 
fied by a name, by the name of Christian. 


CONCLUSION 


The following passage of the /nCant, in which Gregory comments your 
name is a perfume poured out of Song 1.3, is particularly stimulating as a 
form of conclusion: 


Again, in the passages that follow, the soul, that is the spouse, reaches a 
higher philosophy, showing the inaccessibility and incomprehensibility (tò 
ànpóortóv te koi G&xM@pNtOv) of the divine power for human reasonings. 
In this passage it is said: “your name is a perfume (Mdpov) poured out". For, it 
seems to me that with this discourse it 1s indicated, in a certain manner, 
that it is not possible that the infinite (&óptotov) nature be exactly under- 
stood in the signification of a name. But all the power of concepts and 
every expression of words and names, even if it seems to have something 
great and suitable to the divinity, does not have the natural capacity to 
attain being in itself. But starting from traces and glimmers, our reason 
conjectures on that which is unknown, representing to itself; based upon 
a certain analogy!” (£k tivog &vaAoyias), the incomprehensible through 
that which is understood. It is said, in fact, that whatever name we can 


47 “Nous avons déjà noté, en effet, que la pbotg indique la réalité concrète et qu'ainsi 
sur le plan de la «nature» on peut parler d'une communauté entre Dieu et l'homme ou 
entre l'homme et les anges, alors qu'on ne pourrait parler d'une communauté d’ovoia.” 
(J. DANiÉLov, Platonisme..., p. 102). 

48 Cfr. LE Marko Seco, Estudios sobre la cristologia de San Gregorio de Nisa, Pamplona 
1978, pp. 257-258. 

149 This centrality of person is essential to the Nyssian conception of the mysticism 
of the shadows as well, which is found in exact parallel in respect to the proposed read- 
ing of Gregory’s apophatism (cfr. J. DAxiÉLov, Mystique de la ténébre chez Grégoire de Nysse, 
under Contemplation, in DSp II/2, cc. 1872—1885). In a certain sense, for the Nyssian, the 
question of the knowledge of God, of mysticism or of the beatific vision are themes that 
cannot be separated. 

150 èk peyéBovg xo xo AXovfis KTIGUGTOV KATE TIVO TOV YIV@OKOLEVOV å&vañoyiav eig 
yoo epyetar tod eivor (CE II, GNO I, 230, 27-29). 
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imagine, among those that correspond to the perfume of the divinity, 
expressing that which we say, do not manifest the perfume itself, but 
with the theological names!?' (00Aoytotc) we indicate [only] some light 
traces of the perfume (Aetyavov &100) of the divine fragrance (tfjg Betas 
ev@dtac). Thus by the vases, from which the perfume has been poured 
out, one is ignorant of the nature itself of the perfume that was poured 
out of the vases, but from a certain indistinct quality, left by the perfumes 
on the bottom of the vase, we form a conjecture on the poured out 
perfume. Therefore, from what has been said, we learn that the perfume 
itself of the Divinity, whatever it may be in [its] essence, 1s above every 
name and every concept. While the marvels that are contemplated in the 
universe furnish the matter for the theological names, with which we call 
[God] wise, powerful, good, holy, beatified and eternal, judge, saviour and 
with attributes of this type.'? All of them together do not indicate more 
than a small quality of divine perfume, of which the entire creation is 
impregnated, in the guise of a vase for perfumes, thanks to the marvels 
that are contemplated in it.” 


In this marvellous text, which belongs to the last period of Nyssian 
work, the admirable equilibrium of Gregory's thought shines forth in all 
its splendour. The profound theological understanding of the unknow- 
ability of the divine nature and essence now assumes the warm poetic 
tones"* of piety. The divine nature is uncontainable as are the perfumes 


5! The term is technical and refers to Trinitarian immanence. 

152 Cfr. A similar enumeration in AdAbl, GNO III/1, 55, 17-18. See p. 94. 

153 TIóáQaw. év Toig éoe5fjg oynAotépog Gntetou prrooogiag Jj woxn,. ^ vóuon, TÒ 
ampóottóv TE KO &XYMPNTOV Aoyiopots avOpanivors ths Veta ovápeoc évderxvopévn, 
év oig qnot Mb pov éxkevabev övouá GOL: TOLODTOV yóp TL Soke? por Sie TOD Abyov | tovTOD 
onpaivesBat, dt1odK Zotw dvopatikf onvacia nepiAngOfvar Sr dkpiBetac thy &óptotov 
úc: GAAG TACHA VONLGTOV SOVALIS xoi nico PNUCTMOV TE xoi 6VOUETOV ËUPACIG, 
x&v tı péya Kai Ogonpenég Éyew 66En, adt0d tod dSvtog EpcyoaoOar bow ook Éyev 
GAN’ onep éé iyvOv twov koi Evavoudtov 6 Aóyog iiv ToD KSNAov KataoctoxeCetar 
did TOV koxoAoapBovonévov eix&Gov Ék tivos &vaAoyiag tò &KATAANTTOV. 6 TL yàp àv 
&mwofjoopev, Qnotv, voua yvopiotixóv tod tfjg Oeótntoc uópov, oùk AdTO TÒ uópov 
due ths &ugáoeoc TOV Aeyopévov onpaívopev, OAKS Bpoxó TW Astyavov ép tis 
Octo evodias Tots OeoXoywotc: óvónotv £v&ewvóueBa. òs fri TOV &yyesiov, OV àv 
exxevoOh TO uópov, abtd uèv TH avto doer cyvoeitar tO uópov 10 éxxev@bév TOV 
ayyeiov, oióv got: &€ åuvõpõs 6€ tog tiG UnoXeigBetong € ÉK TOV aruáv tÂ ayyeto 
notótntog otoyaopóv TIVO TEPL TOD exxevaBEvtos upov not óueBa.. 10010 ODV got 
6 Sià TOV eipnuévov LavOd&vouev, Sti add Lev tò vfi; Oeótntoc pov, 6 Ti note kat’ 
ovotav gotiv, brép nav £ouv Óvonó te koi vóna: và 68 TH navti éevOempodpEeva. 
Oaúuata tav ÜeoAoyucàv évoudtov thy “nv Sidaot, Sv dv cogóv, Svvatdv, &yaðóv, 
&yvov, paképióv te koi &tóiov Kai kpithv kai GUTH pa oi tà TOLAdTA KatOvoLACoLLEV: 
Gnep névto notte Tiva Bpaxetav tod Betov uópov évdeixvota, fjv n&oo f| ktioiç 61x 
tov évOempovpévov Bavuctov okevovç twóg HopEYIKOD Sikny év avti åneuáčato. 
(InCant, GNO VI, 36, 12-38, 2). 

154 One cannot but be in agreement with E. Corsini, when he says of the Nyssian: 
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of good wine:'? it cannot be enclosed in concepts and words. But one 


cannot disregard the cosmos either, which is impregnated as a vase 
with this marvellous perfume, and which, by means of analogy’? and 
image, is the path to move from that which is presented to our senses 
to that which is not known and cannot be understood." 

It is worth noting that the term utunotg is also a key concept in the 
InCant, where it appears some eight times, a maximum frequency for 
the term, after the DePerf and DeProf. Further, it is a term that returns 
almost 100 times in Gregory’s writings and in all phases of his produc- 
tion; there is a clear increase in frequency in the later works." 

Thus in pipnots the word finds its value anew. The analysis of the 
InCant proposed by M. Laird is quite profound for this point: ? from 
the reading of numerous passages of this Nyssian work he concludes 
that Aoyógaoic, that is the tendency of the apophatic experience to 


“Gregorio è un poeta e la sua poesia è fatta anche di linguaggio simbolico” (Arché e 
Telos. L'antropologia di Origene e di Gregorio di Nissa. Analisi storico-religiosa. Atti del colloquio, 
Milano, 17-19 maggio 1979, Milan 1981, p. 229). 

7» Remember that Basil had lashed out at the diffused habit of getting drunk at the 
end of Lent. Gregory, in context with his more humanistic asceticism, affirms that absti- 
nence from wine is insufficient to guarantee the rectitude of intention, that which counts 
is abstinence from sin. He knows as well that abuse does not negate use. For this reason, 
in his profound love for creation, he does not hesitate to have recourse to drunkenness 
itself in the explanation of his spiritual doctrine (cfr. A. LALLEMAND, L'ivresse chez Basile et 
Grégoire de Nysse, StPatr 37 (2001) 139). Thus, for Gregory, the perfume of wine itself can 
serve as a symbol of the divine nature. 

156 A. A. Weiswurm speaks of “many points of similarity between St. Gregory's 
teaching and that of the Scholastics” (A.A. WEIswurM, o.c., p. 188). The analysis of this 
author moves in a highly scholastic conceptualization, both for method and perspec- 
tive. Nevertheless, one cannot negate that there is a fundamental concord between the 
Nyssian and Thomas—rather than between the Nyssian and the Scholastics—on the 
connection between ontology, knowledge and language. This is however a very delicate 
theme, above all for the numerous polemics on the interpretation of the analogy, in both 
Aristotle and Aquinas. 

157 For a commentary see: L.F Mareo-Seco, La cristologia del In Canticum Canticorum de 
Gregorio de Nisa, in H. DROBNER (ed.), Studien zu Gregor von Nyssa und der Christlichen Spátan- 
tike, Leiden 1990, pp. 181—182. 

158 For this reason as well one cannot but be in agreement with L.F. Mateo-Seco when 
he affirms that: “Es necesario otorgar atin más importancia al concepto de uiunoig 
de Cristo y al lugar que, en el pensamiento niseno, ocupa la economia sacramental” 
(L.F Mareo-Seco, Imitación ..., p. 621). Perhaps one could also hypothesize that, in the 
final part of the Nyssian work, the growing importance of piwnotg corresponds to a 
diminished frequency of the term 9eopío, in its mystical sense, in the spiritual works of 
maturity. This diminishment is noted by Daniélou (cfr. J. DAntELou, Létre et le temps..., 
p. 17). 

79 Cfr. M. Largp, Apophasis and Logophasis in Gregory of Nyssa’s Commentarius in Canticum 
Canticorum, StPatr 37 (2001) 126-132. 
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open out into words, 1s a central category to comprehend Gregory's 
apophatism. The soul which in faith experiences the union with the 
Spouse—with the Word—becomes a vehicle of the Word himself, 
in one's words and in one's actions.'^? “This is, then, Aoyóoacig: by 
virtue of the bride's apophatic union with the Word, her discourse 
takes on the power and efficacy of the Word itself”.'®! In Laird's work 
the examples are multiplied: the mouth of the spouse fills with the 
words of eternal life (tà phuata tfjg aiœoviov Cwijc),'° her breasts are 
like sources of good teachings, of which even her heart is filled.'®* 


“The encounter, however apophatic, does not, paradoxically, leave the 

bride speechless".'? And this is true not only for the spouse, but also 

for Paul’ and for John." “An encounter which begins as apophatic 
» 168 


[always] finishes as logophatic". 

This means that apophatism is not the negation of word and thought, 
as such.'? God is not the negation of thought and word; nevertheless 
he 1s the affirmation that is so strong that it cannot be completely 
expressed, but this same supereminence needs to be expressed. In 
synthesis: “While indeed God cannot be spoken, God yet speaks, and 
this divine discourse manifests itself in the discourse and deeds of 
Paul, John and the bride"."? Thus utunoig involves the whole person, 
in thought, word and actions. In this way pipnotg itself approaches 


160 See, for example, /nCant, GNO VI, 183, 10-11, when the spouse, after the inef- 
fable encounter with the Beloved, turns to the daughters of Jerusalem with words of 
love, awakening in them the same reaction as the one the Word had provoked in her. 

1! M. Largp, Apophasis..., p. 129. 

16 Cfr. InCant, GNO VI, 32, 12-15. 

163 Cfr. ibidem, 263, 12-13. 

16t Cfr. ibidem, 270, 7-8. 

15. M. LARD, Apophasis . . ., p. 130. 

166 Cfr. InCant, GNO VI, 88, 4-6. 

19 Cfr. ibidem, 41, 7-10. 

168 M. LAIRD, Apophasis..., p. 131. 

169 Tn the same vein Gregory, deepening the signification and value of the Incarna- 
tion, does not hesitate to call Christ the “ardent dart of Eros" (InCant, GNO VI, 383, 8). 
He thus overcomes the opposition between pws and &yárn declaring that “intensified 
(énitetapévn) charity (&yånn), in fact, is defined as love (£poc)" (ibidem, 383, 9). The Nys- 
sian "resalta la inseparabilidad de eros y Agape, también testimonio de la Biblia. Gregorio 
declara el eros transformado en dgape a modo intensificado y paradojal” (A. Mets, E] Oculta- 
miento de Dios en los Comentarios al Cantar de los Cantares de Gregorio de Nisa y Pseudo- Dionisio Areop- 
agita, StPatr 37 (2001) 198). More about poc and åyånn in Gregory's thought can be found 
in G. MaspEro, article Amor, in L.F MArEo-SEco— G. Maspero, Diccionario de San Gregorio 
de Nisa, Burgos 2006, pp. 73-82. 

0 M. Largp, Apophasis..., p. 132. 
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roióeto, according to the beautiful interpretation of this category 
proposed by W. Jaeger.'”! 

Apophatism is completed in utjmoic, and “This imitation implies not 
only having the same sentiments as Christ, but also to participate in 
the mysteries of his life".? One must participate in his Biog,'” in his 
personal history, in the mystery of the secrets of his heart through faith 
and the sacraments. Daniélou has clearly demonstrated the unbreakable 
union of spiritual life and sacramental life for Gregory."* 

Thus it is clear that the apophatic limit is not that which separates 
immanence and economy, as Lossky would seem to affirm. Apopha- 
tism regards the nature which always remains incomprehensible and 
inexpressible, in the profundity and purity of being. On the other hand 
we have access to the Person, better yet, to the Persons.'” In Christ the 
path has opened which, through the events of his life, his sentiments 
and his virtues, in a word, through his heart, leads to the very Trinitar- 
ian immanence. In his heart time and eternity are united forever and 
man has access to the heart of the Father. In Christ we can love God 
with human sentiments, words and thoughts." 

'The exclusively negative interpretation of apophatism 1s all the more 
unsatisfying if it is accompanied by the negation of the mysticism of 
the imitation of Christ," and undervaluing of the role of the humanity 


U! Cfr. W. JAEGER, Early Christianity and Greek Paideia, Harvard 1961. 

7? “Esta imitación implica no sólo tener los mismos sentimientos que Cristo, sino 
participar también en los misterios de su vida” (L.F MArEo-SEco, mitación . .., p. 618). 

13 The beautiful analysis of T. Spidlik does not seem to fully manifest the importance 
of Biog, in the Nyssian writings, affirming instead only the centrality of Cay. But the 
doctrine of utgnoig shows that it is in the union in Biog with Christ that one has access 
to Con. Cfr. T. SPIDLÍK, 'eternità e il tempo, la zoé e il bios, problema dei Padri Cappadoci, Aug. 
16 (1976) 107-116. The affirmation “per un cristiano, l'unico valore consiste nella zo£" 
(p. 107) is perhaps too categorical. See also G. Maspreno, article Vida, in L.E MATEO- 
SEco—G. MasrzRo, Diccionario de San Gregorio de Nisa, Burgos 2006, pp. 914—926. 

174 The kisses of /nCant are read as symbols of the sacraments, through which the 
Christian enters into contact with Christ. Cfr. J. DAxiÉLou, Platonisme..., pp. 23-35. 
Chapters 33—36 of the OrCat are particularly interesting for this theme. 

75 [n this sense the Nyssian perspective does not appear in perfect harmony with the 
idea of B. Forte that the Father is the eternal Silence (cfr. B. FORTE, Trinità come storia. 
Saggio sul Dio cristiano, Cinisello Balsamo 1997). Silence regards the nature common to 
the three persons, not any one of the Persons alone. In this B. Forte seems to tend to the 
pre-Cappadocian state. 

16 Tt is intriguing for this theme to note that in the different languages the name of 
God is, many times, unrecognizable, while the names of Christ and Mary are. 

77 “La mystique de limitation que l'on peut trouver en Occident est étrangère à la 
spiritualité orientale" (V. Lossxy, o.c., p. 41). 
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of our Lord.'? Gregory’s doctrine does not appear to go in this direc- 
tion. In fact, for the Nyssian, we must, in the faith and by the grace 
given to us by the Holy Spirit, imitate Christ to become images of the 
Image.'? And as being Image means being Son, so being images of 
the Image means being sons in the Son.'? The theology of the image 
shows here its essential aspect, at once Trinitarian and Christological, 
since the Image is the Son.'?! 

Apophatism thus means that man must renounce from defining 
himself, and, to take up again the ideas of Chapter I Part HI, must let 
himself be defined by Christ. He must reproduce the intra-Trinitarian 
dynamic of the Son who receives all and gives all. This is the move- 
ment that the incarnate Son reproduced and communicated to us, in 
the economy. Man thus receives everything from outside of himself, 
but not in the Barthian sense of the senkrecht von oben, since man, in 
the first place, receives himself. The image to which we are conformed 
is not extrinsic since in Christ, the Image is as intimate and intrinsic 
as can be thought of man, the image of the Image. For this reason, 
in order to become truly men, to enter into the kingdom of heaven, 
we must make ourselves as children,'*” who receive all and hope all, 
who are curious of everything and imitate, and in imitating learn to 
be men. Children are the key to apophatism,'® since children, who 


18 “Le Christ «historique», «Jésus de Nazareth» tel qu'il apparaissait aux yeux des 
témoins étrangers, le Christ extérieur à l'Eglise est toujours dépassé dans la plénitude de 
la révélation accordée aux vrais témoins, aux fils de l'Eglise éclairés par le Saint-Esprit. 
Le culte de l'humanité du Christ est étranger à la tradition orientale" (Jbidem, p. 242). 

179 For this reason the affirmation of Lossky that divinized persons will be images of 
the spirit seems distant from Gregory: “Car le Saint-Esprit est l'onction royale reposant 
sur le Christ et sur tous les chrétiens appelés à régner avec Lui dans le siécle futur. 
C'est alors que cette Personne divine inconnue, n'ayant pas son image dans une autre 
hypostase, se manifestera dans les personnes déifiées: car la multitude des saints sera son 
image" (Ibidem, p. 169). Further, there is a dangerous economic inversion of the Trinitar- 
ian order, the importance of which will be manifested in the next chapter. 

18 Another ambiguous distinction of Lossky is that of affirming, in the Church, the 
existence of a larger circle of sons of God, and a more restricted one, that of the saints 
(cfr. ibidem, p. 175): the intention of Lossky is certainly good, but is there another way of 
being saints other than that of being sons of God? 

?! B. Salmona also moves in this context; he affirms the centrality of the relationship 
of God-man in Nyssian thought: it is a relationship constitutive of man himself, since “E 
nel Logos la trasparenza di Dio, cosi come nel logos è la trasparenza dell'uomo" (B. SALMONA, 
Logos come trasparenza in Gregorio di Missa, in H. DRoBNER— Ch. Krock (dir), Studien zu 
Gregor von Nyssa und der Christlichen Spátantike, Leiden 1990, p. 165). 

182 Cfr. Mk 10.14 and Mt 19.14. 

155 Josemaría Escrivá, a spiritual author of the last century, loved to preach the 
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little by little learn to speak and act, know how, in their games, to see 
the reality beyond the image. For this same reason the Virgin—the 
Mother—1s essential for the understanding of apophatism. She who 


receives all and gives all, and who pronounces the let it be done to me 


according to your word, * in which the logical word and ontological Word 


correspond and are united forever. 

In this sense to see is to not see. We are dealing with a radical 
renunciation of autonomy, on the ontological level and not only on 
the cognitive level. Apophatism is, in its most profound essence, 
conversion. One cannot understand apophatism only gnoseologically. 
This would be a totally extraneous idea to the profoundly ontologi- 
cal thought that forms Gregory’s mind, both by the Judeo-Christian 
heritage! and Neoplatonic culture. Apophatism is understood only in 
relation to the ‘Trinity and the coordination of the three Persons. One 
sees oneself in the Trinity, in the Son: seeing oneself through letting 
oneself be synergetically immersed in the internal flux of Trinitarian 
love and knowledge. 

So the mystery is resplendent in all of its ontological depth, which 
proceeds and founds the gnoseological mystery." ‘The mystery is a 
reality, it is the Reality, from which we must start. The Mystery is source 
of knowledge.'*? Thus apophatism is essentially characterized also by 


necessity that: “Ours should be the piety of children and the sure doctrine of theolo- 
gians." (JOsEMARIA EscrivA DE BALAGUER, Christ is passing by, New York 1974, n. 10). 

18t Ik 1.38. 

'85 Tt seems to me that this escapes Ch. Apostolopoulos, when, commenting Gregory's 
N eüpeoig otv adtd tò &el Gnxeiv (InEccl, GNO V, 400, 21) he affirms: “Die Moder- 
nitàt Gregors besteht eigentlich darin, dass das Streben selber (qua unendlich suchende 
Bewegung) zum Erstrebten wird” (Cn. APosrorLoPouLos, AORISTON. Anmerkungen zur 
Vorstellung vom Unbestimmten-Unendlichen der “göttlichen Natur” bei Gregor von Nyssa, StPatr 
37 (2001) 10). It is not a radical voluntarism, in harmony with the modern existential 
categories, but exactly the opposite: an abandonment to the attraction of God, and 
abandonment to the attraction of his inexhaustible ontological depth, a letting oneself 
be defined in the deepest recesses of one’s own being, in the most absolute renunciation 
of autonomy. 

186 Cfr. J. DAxiÉLov, L’étre et le temps ..., pp. vii-viii. 

157 This is a truth that modernity in its tension towards autonomy has often forgot- 
ten. And yet the difference between the impulse to jump a wall, behind which there is a 
beautiful garden (which is not merely psychological tension towards going beyond our 
limits), and the fear that is experienced in an obscure room is phenomenologically evi- 
dent. The ‘luminous shadows’ of the Nyssian are thus like the obscure shadows of the 
parents room, in which the child does not cry, since it perceives the presence and being 
of his father and mother. 

15 B. Forte shows well the difference that separates the Latin revelatio and the Greek 
&nokGAowyig from the German Offenbarung. The first two indicate in the prefix, the 


APOPHATISM AND PERSON 145 


a positive aspect and it can be said that all of theology is moved by 
the attraction of the heart of Christ, which unites us and attracts us 
to the Mystery: the Mystery of his Person.!? 

The positive and negatives aspects are inseparable: the cross distin- 
guishes'” and unites. Thus, it is true that the four Calcedonian adverbs, 
already present in nuce in the Gregorian work,'®! have an apophatic 
character, as Lossky rightly notes,'*? but they can never be affirmed 
individually they need to be taken together, all four at once. This is 
an affirmation, and a very strong one, since even mathematically, a 
double negative sign has as product a positive sign. The human and 
divine are always united, in Christ, perfect God and perfect man. So 
even the word and thought are covered, in time, with eternity. For this 
reason the intuition of V. Zielinsky, an Orthodox, is profound, when 
he notes that in Orthodoxy the dogmas have only a protective role in 
regard to heresies,” while in the Catholic Church they have also a 
latreutic and glorificatory function which Orthodoxy assigns only to the 
liturgy.'** The dogmas have thus, for the Occident, a similar function 
to that of Icons in the Orient. For the dogma does not cut into the 
mystery, it is limited to formulating it exactly, offering it to the silence 
of adoration. 


unveiling that is repeated and does not exhaust the revealed mystery. ‘The German term 
on the other hand indicates total unveiling, the exhausting of the mystery, and has a 
more gnoseological than ontological connotation (cfr. B. Forte, El Espíritu Santo y Jesús 
de Nazaret, Scr Th 30 (1998) 816). 

19? Tt appears that M. Zupi’s affirmation about Nyssian apophatism goes in this direc- 
tion: “Distanza metafisica di comprendere la sostanza si trasmuta cosi in meraviglia 
di fronte all’impalpabile presenza dell'essere: é il trapassare dell'essere da oggetto a 
soggetto, da sostanza a volto, da essenza ad «inter-esse»; é l'esito mistico della filosofia 
di Gregorio di Nissa, il trapasso dalla comprensione alla concezione, dalla costruzione 
logica al tocco interiore, dall'istanza di emancipazione al sentimento di appartenenza, 
dalla fatica del concetto al riposo della contemplazione; é altresi l'esito pragmatico della 
dottrina del Nisseno, il trapasso dalla teoria alla prassi, dai «dógmata» all'azione litur- 
gica, dalla dottrina all'invocazione e alla preghiera"? (M. Zuri (Ed.), Gregorio di Nissa: Le 
belle ascese, Padua 2001, p. 315). 

19? “Tl n'y a pas d'apophatisme chrétien qui ne se fonde sur l'antinomie révélatrice de 
la Croix” (J. GARRIGUES, Théologie..., p. 441). 

191! Gregory has recourse, in his writings, to all the four adjectives from which the Cal- 
cedonian adverbs are derived (covbyyvtos, &tpentoc, Kdiaipetoc, &XMpLotos), in both 
Christological and ‘Trinitarian contexts (cfr. the corresponding terms in E Mann, Lexicon 
Gregorianum, I, Leiden 1999). 

1? Cfr. V. Losskv, o.c., p. 139. 

75 Cfr the affirmations of Lossky in note 3 of this chapter. 

194 Cfr. V. ZIELINSKY, Le mystère de Marie, source d’unité, NRT 121 (1999) 90. 
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To conclude, the marvel and perfection of Gregory's theology mani- 
fest themselves clearly in the theme of apophatism.'? The anthropo- 
logical aspect of the theology of the image and the cognitive aspect 
of the theology of name are united and fuse together in the depths of 
‘Trinitarian theology and immanence. Gregory’s apophatism is thus a 
no to whoever would like to reach God directly, attacking with his own 
reason the very eternal and infinite nature. At the same time apophatism 
is a yes, a strong and undeniable affirmation that the only possibility to 
reach God is Christ. The path is the Person. The way is history. 

This analysis was started with the statement that being precedes the 
word: the value of language and numbers is founded in being, in reality. 
Then the AdAbl was taken into consideration, in which Gregory presents 
both the negative and positive aspects of apophatism, negating the pos- 
sibility to understand nature and turning the discussion from being to the 
mode of being, that is from nature to Person. The apophatic confine is 
thus not placed between immanence and economy, but one has access to 
the Persons themselves, in their intra-Trinitarian intimacy. For this rea- 
son, in a first moment, the impossibility to directly approach the divine 
nature was studied, highlighting the fact that even created nature—in its 
essence—remains beyond the possibilities of the human intellect. In a 
second moment the role of the Nyssian in the formation of the concept 
of person was noted. From the ‘Trinitarian foundation for the person the 
discourse moved to the theology of name and to the accomplishment 
of apophatism in its eminently positive aspect through the utunoig of 
Christ, perfect in his humanity and divinity. Thanks to him and to the 
mysteries of his life, Christianity is the imitation of the divine nature. 

To finish it is interesting to consider a passage of CE I, in which 
Gregory affirms that, only if one professes the fundamental truth 
that the Son has a divine nature without any confusion (tfjg Betas te 
Koi åknpåtov PVoOEwS), can one then discover the harmony of truth, 
understanding that our Lord is the Creator of everything, King of the 
universe, who governs not by arbitrary force, but by his superior nature. 
Thus it is seen that the First Principle is not divided into distinct first 
principles, by any substantial distinction, but that the Divinity, Principle 
and Power is unique: 


195 


A good article that presents Nyssian apophatism in connection with anthropology 
and infinite progress, including its positive aspect as well, is: D.E DucLow, Gregory of 
Nyssa and Nicholas of Cusa: Infinity, Anthropology and the Via Negativa, DR 92 (1974) 102—109. 
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Since the Divinity is contemplated in the symphony of all that 1s similar 
(év ti] TOV ópotov ovupovig) and guides the mind from similar to similar, 
in such a way that the Principle of all things, that is the Lord, be resplend- 
ent in souls through the work of the Holy Spirit—for it is impossible that 
anyone contemplate the Lord Jesus except in the Holy Spirit, as the Apostle 
says—;? then, through (61) the Lord, who is the Principle of all things, 
we find the totality of that principle that is beyond (énékewo) every Prin- 
ciple, that 1s the God of the universe. For it 1s not possible that anyone 
reach the contemplation of the archetypal Good in another way than 
[how it is] manifested in the image of the Invisible (cfr. Col 1.15).!°” 


Thus apophatism starts from the unique divine nature, infinitely superior 
to every human mind. The movement changes towards Christ: in he 
who is the personified image of the Father, one can have access from 
similar to similar to the knowledge of the First person himself. But as 
the Father cannot be contemplated in another mode than in the Son, 
so there is no other way to contemplate the Son except in the Holy Spirit. 
The apophatic dynamic is at once ‘Trinitarian and Christological. One 
cannot skip any passage. One says no to the pretexts of the arrogant 
reason, which wishes to grab at the divine nature, so that reason itself 
may submit to faith and apply itself to contemplation of the incarnate 
Word, and is thus enabled to have part in that same divine nature that 
it wished, in a first moment, to usurp. 

Therefore the discussion of apophatism—after the present more 
properly Christological moment—1s finalized in a natural way through 
the study of Nyssian pneumatology. 


196 | Cor 12.3. 

19 gy «fj TOV oiov ovupovig tis Osótntoc Dewpovpévng Kai Sià tod dpotov npóc 
10 Opotov tijv Ot&votav &yobongc, óc tfjg névtov LEV ipyfic, Hts gotiv ó xópioc, 01x 
100 Gyiov nveOpiortoc toic woxats £AXoqmooong (àuńyavov yàp Aws DewpnOfivat tov 
Kbdptov "Inooov, ei wh £v nveopoci Kyi@, ko Onow 6 &nóotoAoc), Sià 68 tod xvpíov, 
bs got Å n&vxov KpYN, Ths én£kewo nonc åpxis uiv eopiokouévnc, ficta £oxiv ò Ext 
návtov eó: oddé yàp Svvatdv got OX tò &pyéronov KyaBdv ExtyvaoOFvat, UN èv 
1fj eikdvi tod &opåtov qowópevov. (CE I, GNO I, 179, 19-180, 10). 


CHAPTER THREE 


THE SPIRIT AND UNITY 


I. INTRODUCTION 


a. East and West 


In order to understand the theological value of the last part of the 
AdAbl it is necessary to draw out a synthetic sketch of the history of 
Trinitarian dogma and the differences of the Eastern and Western 
approaches.' 

Latin Theology concentrated on the economic aspect, due to its 
confrontation with modalism, and from the beginning moved in a linear 
schema (dispositio, xX&&c), in which the three Persons are united one to 
another in consubstantiality: the monarchy can only be expressed in this 
schema, adverbially? ( principaliter). 'The Latin procedere does not termi- 
nologically distinguish the two processions, and the whole construction 
implies, from the beginning, a true role of the Son in the procession 
of the Holy Spirit. As will be seen, Pope Dionysius introduced for the 
first üme a circular schema, in which the processions appear as the 
expression of a relation. The procession of the Holy Spirit assumes, 
thus, the role of ultimate condition of the consubstantial reciprocity 
of the Trinity, being its completion and seal? 

The Latin world had to confront an Arianism that was much less 
radical than that which Eunomius professed in the East. This included 
the metaphysical negation of ‘Trinitarian consubstantiality. In order 
to contrast the Neoplatonic influence and the idea of hierarchical 


' This chapter supports L. Ayres’ argument that “distinctions between «east» and 
«west» «Greek» and « Latin» are inadequate and misleading when used to categorize 
pro-Nicene theologies” (L. Ayres, Nicaea and its Legacy..., p. 345). 

? The first to use the adverb principaliter is Tertullian: “si vero et filius fuerit ei cuius 
monarchia sit, non statim dividi eam et monarchiam esse desinere si particeps eius adsu- 
matur et filius, sed proinde illius esse principaliter a quo communicatur in filium, et dum 
illius est proinde monarchiam esse quae a duobus tam unitis continetur." (TERTULLIAN, 
Adversus Praxean III, 3; COSL 2, p. 1162) 

* Cfr. GARRIGUES, Procession et ekporése du Saint Esprit. Discernement de la tradition et réception 
oecuménique, Ist. 17 (1972) 352. 
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participation, the Cappadocian Fathers thus found themselves obliged 
to confess in God a personal multiplicity that was irreducible to the level 
of the essence: the Hypostasis. The battle for orthodoxy thus moved 
to the sphere of Trinitarian immanence. 

The Arianism that menaced the Latin world was, on the other hand, 
less metaphysical and limited itself to negate the divinity of the Son 
and of the Spirit without moving beyond the economic sphere. For this 
reason the Western reflection had to deepen the connection between 
immanence and economy, which was helped by the very terminological 
ambivalence of the verb procedere." It is in this context that Ambrose of 
Milan will for the first time use the formula Spiritus procedit a Patre et Filio.’ 
It is thus clear that Augustine was not the inventor of the Filioque, as 
is often said. Rather, he knew how to synthesize many elements that 


* Only Hilary of Poitiers, due to his direct knowledge of the Oriental world, uses 
procedere for the procession of the Holy Spirit alone. He seeks to express the procession 
of the Son with the concept of ‘reception’ (see Hitary or Porrters, De Trinitate 8, 20; 
PL 10, 251A). 

5 AMBROSE OF Mian, De Spiritu Sancto I, 11; CSEL 79, p. 67, 44. 

5 The inexactitudes, due to polemical short-sightedness and lack of knowledge, are 
multiplied in the presentations of the question of the Filioque, those four syllables to 
which so many painful discussions have been attached. For example, when speaking of 
a “Latin addition to the Niceo-Constantinopolitan Symbol”, one is abstracted from the 
historical fact that the second ecumenical Council of 381 was carried out without any 
Western representation (not even of Papal legates), due to the isolation imposed by the 
Arian persecution of the emperor Valens. Only one year later did Rome recognize it as 
ecumenical, due to the impossibility of reuniting a unique council. Latin theology had 
already developed the idea of the Filioque. Leo the Great used the ab ubtroque in one of 
his letters to a Spanish bishop (PL 54, 680—681), in 447, which was then proclaimed in 
the anti-Pricillian council of the Church in Spain (DS 188) held the same year. Further 
it is professed, still in the 5th century, in the Quicumque (or ‘Athanasian’, DS 75) symbol. 
Thus the Filioque was first professed against Pricillianist modalism before being professed 
against the Arians, as in the later Council of Toledo. ‘Therefore the proclamation of 
the Filioque preceded that of the Symbol of Constantinople, that the Latins knew only 
at Cahlcedon, in 451 (at Ephesus only the Nicene creed was read). Between the 6th 
and 8th centuries, the ab ubtroque rapidly spread in all the Western world, so much 
so as to be unanimously recognized when, in the 9th century, the question became 
a polemical argument and political instrument with Charlemagne and Photius (Cfr. 
J. GARRIGUES, Procession..., pp. 361—363). One should also note, as B. Bolotov wrote— 
who falsely affirms that the only authority for the Filioque is that of Augustine—that the 
Eastern Fathers did not object to the Western position and did not break communion 
with the Western Fathers (theses nn. 14-25 in B. Bororov, Thèses sur le “Filioque”, Ist. 
17 (1972) 287—288). A deep and extensive analysis of the history of the controversy is 
P. GEMEINHARDT, Die Filioque-Kontroverse zwischen Ost- und Westkirche im Frühmittelalter, New 
York 2002. This author points out that Photius’ position demanded a narrowing of 
the Cappadocian ‘Trinitarian doctrine, in particular of Gregory of Nyssa’s understan- 
ding of the immanent mediation of the Son: “Das kappadozische Verständnis der Trinitát 
wurde dahingehend verengt, dass etwa die tastenden Versuche Gregors von Nyssa, die 
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were already found in the Latin Tradition. Thus he would take up and 
develop Tertullian’s principaliter, using it in connection with communiter.” 
The expression of the monarchy can only be then, adverbial and not 
verbal as in the East. 

The Cappadocian Fathers reached the summit of Trinitarian reflec- 
tion, with the distinction, on the level of the most pure immanence, 
between essence and hypostasis. But this did not lead the theology of 
Gregory of Nyssa, who was the youngest and could thus develop even 
further his reflection, to refute the principle of Trinitarian order or the 
linear schema, despite the fact that these could be interpreted in favour 
of a subordinationist position in the categories of Eunomian thought. 
Rather, it is precisely the Nyssian who developed all of his theology 
and pneumatology based upon the connection between immanence and 
economy. His system thus appears extremely balanced and complete: 
perfect in the penetration of the immanent intimacy of the Trinity, 
and at the same time, open to the economic dimension, that the Spirit 
attracts to divine communion.’ 


b. Gregory 


For this reason Gregory's pneumatology is one of the highest moment of 
his theological reflection. W. Jaeger held it as the eminent expression of 
Christian humanism, destined to culminate in sanctity, which has the 
Holy Spirit as its principle.? But, beyond the admirable equilibrium that 


heilgeschichtlichen Beziehungen zwischen Sohn und Geist auch für die ewig-góttliche 
Dimension (im Sinne einer peoiteta des Sohnes) auszuwerten, kategorisch unterbunden 
wurden" (p. 550). The theological openness of the Trinitarian hermeneutic prior to the 
controversy is demonstrated by the Syriac reception of the Nicean faith in the Synod 
of Seleukia in 410: the symbol there formulated is characterised by the statement that 
the Spirit is from the Father and from the Son (cfr. P. Bruns, Bemerkungen zur Rezeption des 
JNicaenums in der ostsyrischen Kirche, AHC 32 (2000) 1—22). 

7 “Pater enim solus non est de alio, ideo solus appellatur ingenitus, non quidem in 
Scripturis sed in consuetudine disputantium et de re tanta sermonem qualem ualuerint 
proferentium. Filius autem de patre natus est, et Spiritus Sanctus de patre principaliter, et 
Ipso sine ullo interuallo temporis dante, communiter de utroque procedit." (AUGUSTINE OF 
Hippo, De Trinitate XV, 26, 47; COSL 50/1, pp. 528-529) 

* B. Bolotov, unconsciously, founds his argument principally in Nyssian texts, among 
which the AdAbl has a central role: he constructs his argument principally with the texts 
of Basil and Gregory, but for Basil he cites Ep 38, which is now recognized as a Nyssian 
work (see: R. HÜüBNER, Gregor von Nyssa als Verfasser der sog ep. 38 des Basilius. Zum unter- 
schiedlichen Verständnis der Ousia bei den Kappadoziern Brüdern, in J. FonNtAINE—C. KANNEN- 
GIESSER (edd.), Epektasis: Mélanges patristiques offerts au Card. J. Daniélou, Beauchesne 1972, 
pp. 463-490). 

? Cfr. W. JAEGER, Gregor von Nyssa’s Lehre vom Heiligen Geist. (H. Dörr Ed.), Leiden 1966, 


152 CHAPTER THREE 


characterizes the Nyssian in the maturity of his Trinitarian thought, 
it 1s necessary to consider the properly historical value of his doctrine. 
For it is highly probable that at Constantinople, in 381, not only was 
Gregory the undisputed theological guide of the bishops who called 
upon the Cappadocian tradition, based upon the elaboration of his 
brother Basil—who was already dead by the end of 378-but that the 
Nyssian had a far more official role than that attributed to him by 
many modern historians.'? 

More than being the most important theologian of the majority and 
having pronounced the praise of Meletius, Gregory is mentioned, along 
with Helladius of Caesarea and Otreius of Melitene, as the guarantor 
of the rule of faith for the diocese of Pontus by the decree of Theo- 
dosius!! for the execution of the council, dated June 30th, 381. This, 
according to W. Jaeger, was the consecration of the official role played by 
the Nyssian in the preceding months."? J. Daniélou notes that Helladius 
and Otreius were representing important metropolitan Episcopal sees 
of their provinces, while Nyssa was simply a small village. Gregory's 
authority must then have been eminently theological." 

Other information seems to suggest that the Nyssian was the author 
of the Symbol itself.'* Nicephorus Callistus, Byzantine historian of the 
14th century, affirms it explicitly.” The late date of the author makes 
the testimony less than certain, but 1t 1s also impossible to think that 
Nicephorus did not receive the information from one of his sources. 

Although the information has been disputed by some modern 
historians, Jaeger responds to every criticism, well enough to permit 
J. Daniélou to conclude: “It is thus completely possible that Gregory 


pp. 1-4. Y. Congar says on this theme, that Gregory had developed a true “anthropologie 
théologale: la formation de l'homme chrétien (morphósis), sa perfection (teleiósis), dont le 
Christ est le modele, sont l'oeuvre de l'Esprit santificateur" (Y. CoNGAR, Je crois en l'Esprit 
Saint, III, Paris 1980, p. 59). 

10 Cfr. J. DAxiÉLov, Bulletin d'histoire des origines chrétiennes, RSR 55 (1967) 116. 

! The same emperor would invite Gregory to celebrate the funeral rites for his 
daughter Pulcheria in 383 and his wife Flaccilla in 385. 

? W, JAEGER, 0.6, p. 59. 

5 Cfr. J. DAxiÉLov, Bulletin..., p. 117. 

! See E.D. Moutsoutas, F'enyópvog Nóconc, Athens 1997, p. 45. For the specific 
contribution of Gregory to the Council of Constantinople see the article, by the same 
author, B’ Oikovpevii] Zóvoóog koi Tpnydpiog 6 Nóconc, Theol(A) 55 (1984) 384— 
401. In this last work he defines the role of the Nyssian as &vé&Xoyov, tva. uħ etropev 
oOnLavtiKk@tepov in respect to that of Gregory Nazianzen, held in general to be the 
theological soul of the Council. 

5 NicEPHORUS CALLISTUS, 'EkkAnoia oti Iotopta XII, 13; PG 146, 784B. 

15 W, JAEGER, 0.6, pp. 51-77. 
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of Nyssa is the author of the Symbol of Constantinople". The more 
recent analysis by M.A.G. Haykin has confirmed this result.'® 


II. THE Ap ABLABIUM 


In the light of these historico-theological premises, we can thus under- 
take the analysis of the last part of the AdAd/. The principle text is as 
follows: 


If then one will falsely accuse the reasoning to present a certain mixture 
(utEtc) of the hypostases and a twisting by the fact of not accepting the 
difference according to nature, we will respond to this accusation that, 
affirming the absence of the diversity of nature, we do not negate the 
difference according to that which causes and that which 1s caused. And 
we can conceive that the one is distinguished from the other uniquely 
since we believe that the one is that which causes and the other that 
which 1s derived from the cause. And in that which is originated from a 
cause we conceive yet another difference: one thing it is, in fact, to be 
immediately from the first (£k to} npõtov), another to be through (81) 
that which is immediately (tpooeyéc) from the first. In this way the being 
Only Begotten remains incontestably in the Son and there is no doubt 
that the Spirit is from the Father, since the mediation of the Son (tis tot 
viod ueotcetoc) maintains in Him the being of Only Begotten and does 
not exclude the Spirit from the natural relation with the Father.'? 


This passage has an enormous importance in the history of theology 
and dogma: there are no publications on the question of the Filioque, 
or on the development of Trinitarian doctrine in the patristic period, 
that do not cite it. 


17 “Tl est donc tout a fait possible que Grégoire de Nysse soit l'auteur du Symbole de 
Constantinople” (J. DantéLou, Bulletin... ., p. 118). 

'8 “Thus, it is not at all improbable that Gregory of Nyssa was the author of the 
reserved pneumatological statement of the creed issued by the Council of Constanti- 
nople”. (M.A.G. Haykin, The Spirit of God: the exegesis of 1 and 2 Corinthians in the pneumato- 
machian controversy of the fourth century, Leiden 1994, p. 201). See pp. 199—201. 

19 Bi Sé vig ovkogavtoin TOV Adyov ag Ek TOD uh SéxecBan thv Kate póc Owopóv 
ui&w twa Tov dDLOOTAOEOV koi G&VAKDKANOLW kotocokeudGovta. TODTO repi THs totrbtng 
ånoàoynoóueða pEnyens, Sti 16 dnapdAAaKtov tic PLOEWs OMOAOYODVTES civ KETC TO 
aitiov Kai aitiatov Siagopay ook åpvoúueða, év © óvo SiaKptvecBar tò EtEpov toô 
étépov KaTaAaUBdvonev, TH tò Lev aitiov TioteveL eivor tò ÔÈ EK 100 aitov: Kai toô 
è% aitias óvtog név GAANV ðtapopàv évvooðuev: TO LEV yàp TPOGEXAHS EK TOD TPaTOD, 
TÒ 68 814 100 TpOGEXHs £k TOD TPWTOD, ote koi TO LOvoyEvEs K&VAaLOTBOAOV rì TOD vioð 
LeveL, xod tò Ek TOD NATPOc eivai TO nveOuo uii óqipiBéAA ew, tis TOD Viod uecicetac xod 
abt TÒ Wovoyevés QvAATTODONS koi TÒ KvEdUA TÅG PLOIKTS npóc TOV TATÉPA oxéceog 
un areipyobons. (AdAbl, GNO III/1, 55, 21-56, 10). 
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Gregory had started from the immanent affirmation of uto ovota, 
1petg oxoot&oeic, which places the problem of how to apply the same 
distinction to man. Then the reasoning moved, little by little, towards 
the economy, treating the coordination of activity, to thus show the 
consubstantiality of the three Persons. At this point, after having strongly 
affirmed the unity, Gregory must defend himself, still on the level of 
pure theology,” from the possible accusation of confusing the Persons, 
to avoid anyone attempting to accuse him of Sabellianism.?! 

Gregory's argument is based on the concept of cause (aitia): even in 
the ‘Trinity there is a distinction between caused and uncaused. Only the 
Father is absolutely without cause. The reasoning moves then, from the 
Monarchy and is constructed in such a way so as to never abandon 
this elementary principle. Son and Spirit are united and indistinct in 
this first moment of analysis. 

The Nyssian continues with the second step, necessary to reach the 
Trinity of Persons: there is a second distinction between that which is 
immediately from the cause, the Son, and that which is caused mediately, 
the Spirit, through the Son himself. Thus one arrives at the Trinity of 
Persons. This construction places the Son at the center of the immanent 
dynamic and reproduces in theology the economic movement of £k tod 
TOATPOG SLA TOD VIOD npòç TO nveouo.7 Athanasius had already started 
from the peoiteta of the Son and, at least implicitly, also Basil.? The 
proper characteristic of the Nyssian is the extensive use of this category, 
synthetically expressed with the preposition iá.” 

This is the summit of the whole treatise, and the polemical preoc- 
cupation, which can be aroused by the possible relationships between 


2 “Dass es sich hier nicht um aussergóttliche, sondern immanente Beziehungen han- 
delt, ergibt der Kontext." (M. Gomes DE Castro, Die Trinititslehre des Gregor von Nyssa, 
Freiburg 1938, p. 111) 

?! This is a heretical anti-Trinitarian doctrine founded by Sabellius of Libya, spread 
to Rome between 210 and 240. God would be the only invisible Person (Monad) who 
assumes different names according to different names in which he manifests himself: 
as Creator of the world he is Word, as revealed in the Old Testament he is Father, in 
the Incarnation he is Son, as sanctifier in the work of illumination of the Apostles he 
is Holy Spirit. 

? AdAbl, GNO III/1, 48, 23-24. 

23 See ATHANASIUS, Epistulae quattuor ad Serapionem 1, PG 26, 577 and BASIL oF CAESAREA, 
De Spiritu Sancto, 17; SC 17, pp. 188-190. 

4 Cfr. M. Gomes DE Castro, o.c, p. 112. For Gregory’s sources see the commen- 
tary on the symbol of Gregory Thaumaturgus (that the Nyssian transmits in DeVita) in 
A. ARANDA, Estudios de pneumatologia, Pamplona 1985, pp. 149-154. 


THE SPIRIT AND UNITY 155 


25 


the exposed doctrine with that of the Filioque,” can not and should 
not deviate the attention from the central and most profound point, of 
both the treatise and the question of the Filioque: Trinitarian economy 
and immanence are in continuity and the amorous or agapic dynamic, 
in the language of B. Mondin,” of the intimacy of the three Persons 
continues in the temporal action in the cosmos. God loves as he is, and 
that is in a Trinitarian manner. 

The argument of the aitia is already present in Origen.” One could 
also hold the Alexandrian as the father of the tà tod vio, as M.A. 
Orphanos affirms.? It is Origen who first maintains the necessity of 
a certain yéveoig—generation—of the Spirit through the Son, to avoid 
depriving him of his hypostatic individuality and to protect the Father 
as the only unbegotten.? Nevertheless, as often happens, the Nyssian 
doctrine protects and purifies the Origenistic intuition, giving it measure, 
equilibrium and depth. In this case, for example, the strength of the 
principle of pia odvota, tpetg orootóotis makes it clearly impossible 
to think of any form of subordinationism. 

Gregory distinguishes with great attention, in fact, the proposed 
reasoning from that which leads to consubstantiality: 


And saying ‘cause’ and ‘from the cause’ (attiov Kat €& aitiov), we do not 
designate with these names a nature—in fact, one could not adopt the 


? One thinks of the following text of Thomas Aquinas: "Praeterea, inter dare pleni- 


tudinem Divinitatis et non accipere, et accipere et non dare, medium est dare et acci- 
pere. Dare autem plenitudinem Divinitatis et non accipere, pertinet ad personam Patris; 
accipere vero et non dare, pertinet ad personam Spiritus Sancti. Oportet ergo esse ter- 
tam personam, quae plenitudinem Divinitatis et det et accipiat; et haec est persona 
Filii. Sunt ergo tres personae in divinis." (THomas AQurwas, De Potentia, q. 9, a. 9, s.c. 6) 

?* For a historical introduction to the question, see Y. CoNGAR, Je crois.. ., pp. 24-180 
and B. Bonsniwskov, Le Mystère de la Trinité, Paris 1986, pp. 283—305. 

7 Cfr. B. Monon, La Trinità mistero d'amore: trattato di teologia trinitaria, Bologna 1993. 

* Koi tóxa ağın éotiv À aitia TOD uh kai ADT viòv xpnuaziCev tod Oeod, uóvov 

TOD povoyevoüg 9óoe viod apyfiBev TVYXEVOVTOS, ob xencew è gouce TO vtov. nveüuo 
Staxovodvt0s QdTOD TH bzootácet, ov uóvov eis tò eivat &ÀA& koi GoQóv eivat Koi 
Aoywóv xoi Otkotov koi müv ÓturotoOv xpi] ADTO voetv voyxóvew KATH uetoyiv TOV 
zpoetpnuévov niv Xprotod éniwotàv. (ORIGEN, Commentarii in Evangelium Joannis IL, 10, 
76, 1-7; SC 120, p. 256). The Nazianzen uses this category: cfr. GREGORY NAZIANZEN, 
Oratio 20: De dogmate et constitutione episcoporum, 7; SC. 270, pp. 70-72 and Oratio 31: De 
Spiritu Sancto, 14; SC 250, p. 302. 

7? M.A. Orpuanos, The Procession of the Holy Spirit: according to Certain Greek Fathers, 
Theol(A) 50 (1979) 768. 

3° "Eotar 0€ ttg koi TPiTOG nopà Tods úo, tóv te iÒ TOD Aóyov napaðeyóuevov TO 
nveðua tò KYLov yeyovévar Kai tòv &yévvntov abtò eivor onoAagávovra, SoypLattCov 
unó& odotav twe iótav oogotóvot tod &yiov rvevuatoç &épav napà TOV natépa koi 
tov vidv: (ORIGEN, Commentarii in Evangelium Joannis II, 10, 74, 1—5; SC 120, p. 254). 
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same explanation for a cause and for a nature— but we explain the differ- 
ence according to the mode of being (kortà tò mag eivor). For, saying that 
the one is in a caused mode (aitiatéc), while the other is without cause 
(&vev aitiaç), we do not divide the nature according to the understand- 
ing of the cause (t Kate tò attiov Ady@), but we only demonstrate that 
neither 1s the Son without generation nor 1s the Father by generation. It 
is first necessary that we believe something is (eîvaí t1), and only then do 
we interrogate how that in which we have believed is (n@¢ ot). Different, 
then, is it to say ‘what it is’ (tt éott) from saying ‘how it is’ (wg got). So, 
saying that something is without generation, one exposes how it is, but, 
with those words, one does not express what it is as well. And, in fact, if 
you asked a farmer about a tree whether it was planted or if it grew on 
its own, and he responded either that the tree was not planted or that 
it came from a seedling, did he perhaps with the response explain the 
nature to you? Or instead, saying only how it is, did he not leave obscure 
and unexplained the discourse on the nature? So, also here, in learning 
that He is without generation, have we learned to think as is fitting that 
He is, but we have not understood through the word that what He is. 
Therefore, affirming in the Holy Trinity such a distinction, so as to believe 
that one thing 1s that which 1s cause and another that which is from the 
cause, we will not any longer be able to be accused of confusing in the 
communion of nature the relationship of the hypostases.?! 


That there are two distinct levels is clearly stated: one of nature and 
another of relation, of the oxéoig. The nature remains absolutely inef- 
fable, in this way, as was seen in the preceding chapter, turning attention 
back to the ox£oig itself. 

The presence of a cosmological parallel in the second part of the 
passage is worth noting. The same discourse is valid for a tree: a farmer 
can only say how it came forth, but not what it is. Once again the 
ontological depth of Nyssian thought 1s manifested, and being escapes 


9! Aitiov 02 koi E: aitiov Agyovtes ooi Q01v Oe toOtOV TOV Ovopdtov on paívopev 
(ob8é yàp TOV adtòv Gv tic acia Koi púoeos anodoin Abyov), OAKS THY KATH TO TÒS 
eivor õrapopàv &vüewvbnueBo. einóvteç yàp TO LEV QiTLATHs TO dé ğvev aittors eivat 
ovyt thy bow TÔ KATH TO aïtiov AÓyo Siexoptoopev, AAG. uóvov TÒ unre TOV vióv 
ayevviytors eivat ute TOV morépo. bua yevvfjoeoc evederSoueba.. npótepov 88 Tuas eivat 
TL MotEvEelv EndvayKes, koi TOTE T £oti TO TEMLOTEVHEVOY meprepydoooBa- GAXoG 
obv 6 tod ti got xoi Aog € 6 100 ng OTI Aóroc. TO ObV Ayevviitog eivai TL Aéyew, 
nc uév otv droriBetan, tt 0€ out Th ovii tatn où ODVEVSELKVUTAL. koi yop el 
nepi Sévõpov twos Npdtnoas TOV Yewpyov, eite @vtEvtov eite aotouátac gotiv, ò 6& 
amekptvarto T] åpútevtov eivat TO Sévàpov fi 7 éx pvtetag yevópevov, åpa thy dow ià 
Tic anoxpioews évedetEato 6 uóvov TÒ ROS got einàv Tj &OnAov koi cvepunvevtov 
TOV THIS pdoems anédine Adyov; oStw Kai évtadha 6 ayévvntov uagóvec ő Snag Hév OdTOV 
eivot MPOGNKEL voeîv & ioco Onuev, 6, tt 6é ċot OG tis pavis ovK Tikoócouev. thy ovv 
Totocótmv Srapopav é emt Tí oyiag tpiddog Agyovtes, óc 10 uv aitiov 10 bé && aitiov 
eivor TLOTEVELV, ODKET’ v EV TO KOWWG TG púoeaç TOV TOV onoot&oeov AÓyov OVVTI}KELV 
aitiaBeinuev. (AdAb, GNO Il/1, 56, 11-57, 7). 
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the context of words. Nevertheless words are not useless, since they can 
express the ‘how’ of this reality. This is not a form of skepticism, but 
rather the full awareness of the profundity of being. Apophatism, in a 
wider sense, does not only regard God, but every being. In the preceding 
chapter, the role played by the Nyssian in the passage from a negative 
conception of the person to a positive one was already highlighted: he 
continually returns to the fundamental distinction between that which 
is common in the Trinity and in every being, which remains indefin- 
able, and that which is proper, which can be expressed adverbially, as 
the particular mode of being.” 

It is necessary to point out that the structure itself of the AdAb/ 
indicates, without a shadow of a doubt, that the 61& tod viod refers 
to the Trinitarian immanence. Gregory, as it has been noted already, 1s 
distinguishing the three Persons, to defend himself from the accusation 
of confusing them. It is thus impossible to agree with M.A. Orphanos, 
when he limits Gregory’s ôté only to the energetic realm.?? 

Gregory is attentive to separate the concept of ‘cause’ from tempo- 
ral categories. For this reason, at the end of the first book of the CE, 
in the process of distinguishing the three Persons in the Trinitarian 
immanence, always based on the aitia, he says: 


For as the Son is conjoined to the Father, and although having being from 
him, he is not inferior to him according to substance, so in his turn the 
Holy Spirit is united to the Only Begotten, who is considered before the 
hypostasis of the Spirit only from the point of view of the principle of 
the cause: there is not space for temporal extensions in eternal life. In 
this manner, excluding the principle of the cause, the Holy Trinity is in 
no discord (&ovp@adveac) from itself.?* 


Once again stand out the centrality of the Trinitarian order and the 
affirmation that the unique distinction possible in the Trinity is the 


» 35 


double distinction that is based in the ‘cause’. 


* The importance of the theme for contemporary theology has been manifested in 
PM. Corurss, Trinitarian Theology West and East, Oxford 2001. 

55 Cfr. M.A. Orpuanos, The Procession of the Holy Spirit: according to Certain Greek Fathers, 
Theol(A) 51 (1980) 95. 

4 $c yàp ovvénrtetar TH TATPL ò vióg Kai tò & adT0d ivan Eyov ody DoteptCer KATE 
thv Unop&w, ovtH TAAL koi TOD povoyevoðg Éxevot tò nveðua TO GyLov, Extvota uóvn 
xoà TOV tfjg aitias Adyov npoðewpovuévov tfjg Tod xvebpotog oroot&osogG: oi 5é 
APOVIKAI napatéosıç ¿rì tis TPOaLMVvion Cafic YOPAV ovk ExOVOLV. ote TOD Adyov THs 
aitiag dreEnpnuévon év undevi thv Gytav Tpidda npòç Eavti &ovppovoc exer. (CE I, 
GNO I, 224, 23-295, 5). 

3 Tt is particularly interesting to compare this passage of the AdAbl with the 
affirmation of Augustine: “Pater ergo principium non de principio; Filius principium 
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The value of the text of the AdAé/ is even more manifest if placed in 
parallel with the following passage, from the end of the third homily 
of the DeOrDom: 


The proper of the Father is to be without cause. But it is not possible to 
recognize this property in the Son and in the Spirit. For the Son comes 
from the Father, as the Scripture says, and the Spirit proceeds from God 
and from the Father (é« tod Qe00 Kai napà tod noxpóc éexnopedvetar) 
(cfr. Jn 16.27—28 and Jn 15.26). But as being without a cause, which is 
exclusive to the Father, cannot be applied to the Son and to the Spirit, 
in the same way the inverse, to be from a cause, which is proper to the 
Son and the Spirit, is not naturally attributed to the Father. And since 
it Is common to the Son and the Spirit to not be without generation, 
so that a certain confusion not be maintained regarding the subject, it 
is necessary to find another distinction that does not generate confusion 
in their properties, so that that which is common be kept safe, and that 
which 1s proper be not confused. For the Sacred Scripture says that the 
Only Begotten Son [comes] from the Father and the affirmation defines 
the property. But it is also said that the Holy Spirit is from the Father, as 
it is also attested that he is from the Son (é« 100 natpòç Aéyexou, Kai toO 
viod eivor npooporpropetcon).?? It says, in fact, If anyone has not the Spirit of 
Christ, he does not belong to him.” Therefore the Spirit who is from God is 
also the Spirit of Christ. Instead the Son, who is from God, is not from 
the Spirit and is not said to be from the Spirit. And one cannot invert 
this relational succession (oxetuci] &oAovOto) so as to be able to indiffer- 
ently invert with analysis the affirmation, and, as we say that the Spirit 
is of Christ, thus call Christ [as if he were] of the Spirit. Since, then, 
this property distinguishes clearly and without confusion the one from 
the other, while the identity in activity witnesses to the commonness of 
nature, the orthodox conception of the Divinity is reinforced from both 
affirmations, so that the Trinity is enumerated in the Persons and it is 
not disjointed into parts of different nature.” 


de principio: sed utrumque simul, non duo, sed unum principium; sicut Pater Deus et 
Filius Deus, ambo autem simul non duo dii, sed unus Deus. Nec Spiritum Sanctum ab 
utroque procedentem negabo esse principium: sed haec tria simul sicut unum Deum, 
ita unum dico esse principium." (AucusrINE, Contra Maximinum II, 17, 4; PL 42, 784D— 
785A). That which follows can be considered an attempt to penetrate the correspon- 
dence and proper originality of these texts. Garrigues is to be credited with bringing the 
two texts together: cfr. J. GARRIGUES, Procession.. ., p. 358. 

3 The text is philologically complex, see below. 

7 Rm8.9. 

38 "[Otov 100 natpòc tò ui] && orixtov iva. Toto obk gotwW idelv Emi Tod vioO Kai TOD 
Tvevuatoc: 6 te yàp vidg ék TOD MaTpPdc £65A0e, kalos qnot À ypagnh, Kai tò nvebuo 
&k toô Oeo Kai nape tod notpóc Exnopevetar. AAA’ Honep tò GveEv aitiac civar, uóvou 
100 natpòç Sv, TH VIG xoi TH nveOpoct żpappoclñvar od Sbvatar, otto TÒ čuraMv TO 
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It is particularly interesting to read this passage in the context of a com- 
mentary to the AdAbl, since it repeats here the coupling of the doctrine of 
unity in activity, considered as a path to reach the unique nature, with the 
doctrine of personal distinction, which is based in the category of ‘cause’. 

The connection between the Trinitarian order, which can absolutely 
not be inverted,” and the idea of ‘relation’ is evident. For it speaks 
of oxetui| &oAovOto. The chosen translation ‘relational succession’, 
intends to respect the ontological value, and not simply the logical one, 
of the Nyssian affirmation.*° 

Gregory again uses Rm 8.9, which 1s an economic affirmation, in an 
unequivocally immanent context. It is evident how the division between 
Trinitarian being and action is absolutely inconceivable for him. 

What is more, an explicit reference to the role of the Son in the 
procession of the Spirit appears in this text. For the ¿x tod xatpóc 
AEYETAL, koi TOD vioO eivot TPOGLApTLpEttat can allow for a double 
interpretation. On the philological level, one must note that the Vati- 
can Codex 2066, from the 9th century; inserts an éx before the tod 


ga aittos eivon, önep 110v £otw TOD vio koi TOD TVEÓLATOG, 1 natpÌ éxBewpnOFivon 
bow ovK EXEL. Kowot dé € Ovt0g tQ vi koi TH nveopot TOD ui] ayevviitac eivor, òs 
Qv LN tiG G'oyxvoig nepi tò oxokeiuevov Beopnbein, x&Aw Zotw čutov thy ev 1Olg 
iSiauaow adtov Siapopav sevpetv, wo äv Kai tò xowóv quAoy etn, Kai tò (otv uii 
cvyxe8etn. 'O yop uovoyevilc vidg ÈK TOD TATPOs TAPE tis aytas Ypapfis vouáčetar, Koi 
uéxpt tovtov Ó Abyos ï tomow Qt TÒ iSioue. Tò 8& Gylov med po. xoi EK TOD TATPÒG 
Aéyevo, xoi TOD vioĝ eivor Tpoopoptupettar ei áp TS, eno, nveüuo Xptotoo ovK 
EXEL, ovt0G ook gotw adt0d. OdKodv TO u£v nveüno. 10 éx TOD Beod Sv xoi Xprotod 
nveüuó gotiv: 6 02 vids ék Tod Oeod Sv odKétt xoi TOD nvebuatos oŬte goTiv, obe 
Aéyetar 0008 KvtLOTPEGEL ù GxETIKH EKoAOVBIa. adtH, óc 60voo0o1 katà tò toov BV 
&voóoeog KVTLOTPADAVAL TOV Adyov xod, orep XpiotoO tò nveðua Aéyouev, OTH koi 
100 nvedUaTOG Xpiotóv d6voucoar. Tavtng totvuv tis iGiótrtog TPAVHS xoi &ovyxoteg 
10 ETEPOV TOD étépov SiaKkpivobons, tfjg 6& KATH tijv évépyevav vorotótntog TO KOLVOV 
uaptopovong tfj; 900£0c, Éppotoi dv &xotépov T] evoeBig nepi tò Octov onóAnvic, 
óc Kai à&piOuetoÜoi thy tpiéða Sà TOV boxnootéosov, xoi eig £vepoovf| tuńuata uii 
Siakónteoðar. (DeOrDom, GNO VII/2, 42, 14-43, 15). 

39 Tn the 20th century, the inversion of the economic Trinitarian order in relation to 
the immanent order has been much spoken of. See, for this theme, T.G. WEINANDy— 
P. McPaniLAN—S. Carpecort, Clarifying the Filioque: The Catholic-Orthodox Dialogue, 
Com(US) 23 (1996) 354—373. The criticism of K. Rahner's position in Y. CONGAR, Je 
crois.. ., pp. 33—44 is particularly interesting. 

4 For this reason the translation of G. Cardarelli, “successione logica" (logical 
sequence), has been avoided. See G. CaLDARELLI, $. Gregorio di Missa. La preghiera. del 
Signore, Milan 1983, p. 84. 

*! W. Jaeger notes that Mai, Tischendorf, Caspari and others held that the manu- 
script is from the VIIIth century, but it is now known with certainty that it is from the 
IXth or, even, from the first years of the Xth century (cfr. W. JAEGER, Gregor von Nyssa’s 
Lehre vom Heiligen Geist. (H. Dorrie Ed.), Leiden 1966, p. 141). 
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viod. PG follows this reading," but the reading followed by the GNO, 
without the x, appears more philologically certain. Independently, 
the whole of the passage speaks of the Spirit’s ‘being of the Son’ as 
a ‘being from the Son’, through the central position of this last in the 
intra- Irinitarian order. It will be seen further on (p. 174) that the ¿x 
TOD viod is not totally extraneous to the Nyssian doctrine. In fact, the 
interpretation of the argument of ‘cause’ is precisely in the necessity to 
affirm, at the same time, the Father as the unique aittov in the Trinity 
and to distinguish really, in the oitvtóv constituted by the Son and 
the Spirit, the two Persons. The role of the Son in the procession of 
the third Person inevitably enters into play here. 

The proposition of G. Caldarelli appears, on the other hand, risky 
and with httle foundation on the theological level, when, commenting 
GNO VII/2, 42, 17, she reads? èx tod Oeo Kai nap& tod matpd¢ 
éxmopevetat as if it was an affirmation of the Filioque, in as much as 
tod Qeod is interpreted as a reference to the Son himself. In this case 
the use of the verb éxnopevetar excludes any type of interpretation 
in that sense. In fact, “with the Greek Fathers, this term is fixed and 
reserved for the origin of the Spirit from the Father and is equivalent 
to the Augustinian procedere principaliter" .** 

In Gregory's works, £kropeoetou appears five times. Other than the 
DeOrDom, it appears twice in the AdGraec (GNO III/1, 24, 18 e 25, 6): in 
both cases the distinction between the procession of the Son, indicated 
with yevvatou, and that of the Spirit, for which éxnopevetat is always 
and exclusively used, is extremely clear. Engaged in the explanation 
of the difference between the relation of nature-person for man and 
for the ‘Trinity, the Nyssian uses as evidence the fact that the number 
of human persons changes, by death and generation, while the divine 
Persons remain always three: 


+ But the presence of èx is not philologically clear: in the manuscripts of Vatican 
448 (XI cent.), gr. Monaco 370 (X cent.) and Paris Coislin 58 (X cent.) it can be seen 
that the &x has been scratched out. It is absent from numerous manuscripts; thus 
EF. Müller has omitted it in the GNO. For a clear yet synthetic exposition of the philo- 
logical problem, see M. Gomes DE CASTRO, o.c., p. 114-117. For an extended treatment: 
W. JAEGER, 0.6, pp. 122-153. 

5 G. CALDARELLI, S. Gregorio di Nissa, La preghiera. .., p. 82, note 22. 

^ “Bei den griechischen Vátern ist dieser Terminus fixiert und reserviert für den 
Ausgang des Geistes aus dem Vater und würde dem augustinischen procedere principaliter 
gleichkommen" (M. Gomes DE Castro, o.c., p. 109-110). For the precise use of the verb 
éxnopevetat in Athanasius’s work, see M.A. Orphanos, The Procession . .., p. 772. 
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No other Person is ever generated or proceeds (yevvæ&to 7] Exnopevetat) 
from the Father or from one of the Persons, in such a way that the Trin- 
ity could ever be a group of four; nor does one of these Persons ever 
finish, as if in the blink of an eye, so that the Trinity would ever become 
a dyad, not even in thought. 


A little further on he clarifies, positively explicitating the correct doctrine 
while terminologically distinguishing the double procession: 


For one and the same is the Person (npóocnov), that of the Father, from 
whom is generated (yevv&ta1) the Son and proceeds (éxxopedetat) the 
Holy Spirit.? 


In the RCE” exnopevetar also appears, where the procession of the Spirit 
from the Father (0 napa tod matpog Exnopeveta) is spoken of, and in the 
InCant,? where it is used in a context that is not immediately Trinitarian. 

One can then be in agreement with Gomes de Castro, when he 
affirms, in reference to Gregory’s work, that “one use of éxmopevetar 
in reference to the Son can be found no place in him".? 

Further, the exact use of the verb for the procession of the Spirit 
exclusively is common to the Cappadocians. In discourse 39, 12 Gregory 
Nazianzen distinguishes clearly éxndépevotg, which refers exclusively to 
the procession of the Spirit from the Father, unique Cause (Aitta) or 
principium of the Son and the Holy Spirit, from mpotévat, which the 
Spirit has in common with the Son.? 

The distinction is particularly important; in fact, from antiquity the 
origin of the incomprehension between East and West on the proces- 
sion of the Third Person was noted: the translation with the same 
Latin verb, procedere, for both £&8A80v of Jn 8.42, which refers to the 
Son, and for éxnopevetat of Jn 15.26, referred to the intra-Trinitar- 
ian procession of the Spirit from the Father alone?! Garrigues even 


9$ ore yàp yevvatar Tj éxropebetoa £k TOD natpòç T] EF vò TOV npoocornov npóoonov 


Étepov, Mote Kai tetpada eivai note thv tpiða: odte teAevte note Ev THV TPLOV 
tovtov TPOCOOTMOV küv Doel ponfj 0900.09, Hote Sváða thv tpidda yevéoðar Kav TH 
évOvunoet: (AdGraec, GNO II, 1 24, 18-22). 

16 gv yàp npócanov xoi TO ADTO, TOD xotpóc, ¿č obnep ó vió yevvõtor koi tò nveüuo 
tò Gytov Exnopedvetan. (Ibidem, GNO III/ 1, 25, 4—6). 

1 Cfr. RCE, GNO II, 392, 6. 

48 Cfr. InCant, GNO VI, 20, 6. 

19 “Eine Verwendung von éxnopevetar mit Bezug auf den Sohn findet sich bei ihm 
nirgends" (M. Gowrs DE Castro, o.c., p. 110). See, more generally, V. RopnziAwko, “Fil- 
toque” in Patristic Thought, StPatr 2 (1957) 301. 

50 Cfr GREGORY NAZIANZEN, Oratio 39, 12; SC 358, p. 174. 

?! The Vulgate translates thus. See J. GARRIGUES, Procession..., p. 353. 
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affirms that the fundamental weakness of Latin pneumatology consists 
in this terminological incapacity to distinguish éxnopevdetar from gen- 
eration.’ Thus already Maximus the Confessor? managed to escape 
the perplexities raised in the East over the loque with the distinction, 
found in Cyril of Alexandria, between the éxnopevetat of the Spirit 
from the Father alone and his npoiévot and onópyew from the Father 
and Son together? 

The precision 1s essential to alleviate the doubts that the Western inter- 
pretation” of Già viod raise even now among the Orientals, reinforced 
above all by the conviction that the Filioque is a negation of the Monarchy, 
in as much as it seems to introduce a second causal principle in the Trinity.°° 

It is instead necessary to recognize that the Greek and Latin Tradi- 
tions have each deepened one of the irreducible yet inseparable aspects 
of the abyss of the Father: on the one hand, the incommunicable aspect 
of the Monarchy conceived as a hypostatic character of the Father, 
unique origin (åpxń) of the Son and the Holy Spirit; on the other side 
the communicable aspect of the Monarchy, in as much as the Father 
is source (mnyt) of the consubstantial communication and principle of 
the Trinitarian order.” 

Once established the insubstitutible role of the Monarchy, one must 
see what the role is, for Gregory, of the Son in the procession of the 


?' Ibidem, p. 356. 

5 Cfr. Maximus THE CONFESSOR, Opuscula theologica et polemica, PG 91, 136AC. 

9 Cfr. CYRIL or ALEXANDRIA, Thesaurus, PG 75, 585A and In Ioannem, PG 74, 444B. 

5 In light of these explanations one can compare the text of the AdAbl with the 
following: "relinquitur ergo quod in divinis sit una persona quae non procedit ab alia, 
scilicet persona Patris, a qua procedunt aliae personae; una immediate tantum, scilicet 
Filius; alia mediate simul et immediate, scilicet Spiritus Sanctus, qui ex Patre Filioque 
procedit. Ergo est personarum ternarius in divinis." (THomas Aguinas, De Potentia, q. 
9, a. 9, s.c. 5). Aquinas also interprets the Greek per Filium in the sense of Maximus 
the Confessor: “unde etiam ipsi graeci processionem Spiritus Sancti aliquem ordinem 
habere ad Filium intelligunt. Concedunt enim Spiritum Sanctum esse Spiritum Filii, et 
esse a Patre per Filium. Et quidam eorum dicuntur concedere quod sit a Filio, vel pro- 
fluat ab eo, non tamen quod procedat. Quod videtur vel ex ignorantia, vel ex protervia 
esse. Ouia si quis recte consideret, inveniet processionis verbum inter omnia quae ad 
originem qualemcumque pertinent, communissimum esse. Utimur enim eo ad desig- 
nandum qualemcumque originem; sicut quod linea procedit a puncto, radius a sole, 
rivus a fonte; et similiter in quibuscumque aliis. Unde ex quocumque alio ad originem 
pertinente, potest concludi quod Spiritus Sanctus procedit a Filio." (THomas AQUINAS, 
Summa Theologica, I q. 36, a. 2, c.). See also Catechismus Catholicae Ecclesiae, n. 248. 

°° Cfr. E.D. MoursouLas, La pneumatologie du “Contra Eunomium I’, in L. MATEO- 
Seco—J.L. Bastero (eds), E] “Contra Eunomium I” en la producción literaria de Gregorio de 
.Nisa, Pamplona 1988, p. 388. 

? Cfr. J. GARRIGUES, Procession . . ., p. 360. 
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Spirit. It is necessary to discern if his role is purely passive, as if he were 
a canal—a simple transmitter—or if the Second Person has a role in 
common with the Father, who always is and always remains the unique 
Cause in the ‘Trinity. Further it is necessary to distinguish the economic 
level from the immanent one, since the intervention of the Son in the 
temporal sending of the Spirit is a Scriptural given. On the other hand 
his immanent role is not an immediate information. For this reason it 
is necessary to analyze the texts in which Gregory explains, through 
images, the personal distinction. His principle expressive instrument is 
the theology of light.” 


IV. Tue TukeorLocv or LIGHT 


a. The Light 


The presence in Greek patristics in general of the affirmation of a role 
of the Son in the procession of the Holy Spirit is also an undeniable 
fact. The heart of the question is to discern if this is only in manifes- 
tation—that is in the economic action of the Spirit—or if the Greek 
Tradition also attests to a role of the Son in the intra-Trinitarian pro- 
cession of the Spirit from the Father. If this were the case, there would 
be no reason to invoke the Monarchy against the equivalence between 
the per Filium (81% viod) and the Filioque, defended by J. Garrigues’? 
and the Doctrinal Clarification on the question of the Filioque, dated 
September 8, 1995 from the Pontifical Council for the Promotion of 
the Unity of Christians.” 

The evidently economic texts will be excluded from the analysis, and 
due to the vastness of the question, we will not attempt an exhaustive 
interrogation. The objective is simply to show the importance of the 
AdAbl for the question, at the same time showing the originality, depth 
and equilibrium of Nyssian theology. 


58 About the concept of light in Gregory's thought, see A.M. RrrrER, article Luz, in 
L.F Margo-SEco—G. Masprro, Diccionario de San Gregorio de Nisa, Burgos 2006, pp. 
565—570. 

°° Beyond the already cited work, see also J. GARRIGUES, Théologie et Monarchie. L'entrée 
dans le mystère du “sein du Père” (Fn 1,18) comme ligne directrice de la théologie apophatique dans la 
tradition orientale, Ist. 15 (1970) 435—465. 

°° For a commentary by Garrigues on the clarification itself, see J. GARRIGUES, A la 
suite de la Clarification romaine sur le «Filioque», NRT 119 (1997) 321—334. 
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A. de Halleux sought to analyze attentively, from this perspective, 
the pneumatology of Gregory of Nyssa,°! defined by him as “one of 
the principle orthodox representatives of the per Filium formula”. 
His thesis is that 1X viod is born in a polemical context of the Pneu- 
matomachist controverises. It could be traced back to the exegesis by 
Origen of the Prologue of St. John. The line of development would 
pass through the qóg ¿x qotóg— Light from Light—of Nicea and the 
Alexandrian ‘Tradition, which interpreted the intra-divine generation 
of the second Person in terms of the eternal luminous radiance, based 
in the &xoyacuo of Wis 7.26 and Heb 1.3. 

Both Basil and Gregory Nazianzen are cautious in the use of the 
image.? With Gregory of Nyssa, instead, the theology of light returns 
to play a central role and is an instrument in explaining not only the 
procession of the Son from the Father, but also that of the Holy Spirit. 
It is here that the 61& viod enters into play. 

In front of the perplexity which the éyéveto of Jn 1.3 causes him, Ori- 
gen affirms the Monarchy of the Father and introduces the intra-divine 
mediation of the second Person.“ The danger is subordinationism, 
which will become the inevitable consequence after Nicea and the 
distinction between yevvntdc and yevntóc: this last is thenceforth neces- 
sarily read as a synonym for ‘created’. 

Gregory, surprisingly, despite the fact that he must confront the sub- 
ordinationist Neo-Arianism of Eunomius, does not hesitate to use the 
616 viod, in such a manner that de Halleux can affirm: “It is surprising, 
effectively, that the bishop of Nyssa appears, among the orthodox theo- 
logians of his time, as the lone advocate of the pneumatological formula 
per Filium, discredited by the use that the adversaries of the divinity of 
the Holy Spirit made of it". 


9 Cfr A. DE HALLEux, “Manifesté par le Fils". Aux origines d'une formule pneumatologique, 
RTL 20 (1989) 3-31. 

© “Dun des principaux représentants orthodoxes de la formule par le Fils” (ibidem, 
pp. 4s). 

95 Qc. koi qc, koi PAS KAN’ Ev EGS, eic Bedc. (GREGORY NAZIANZEN, Oratio 31, 3, 
14-15; SC 250, p. 284). 

9* “Hueic uévtot ye tpeig oxootóoeic mevOduevor vuyxvew, TOV natépa xod TOV viov 
Kai tò Gyiov nveðua, Kai &yévvntov uNdév Etepov tod natpòc eivat miotebovtec, ÓG 
evoeBéotepov xoi GANBEs npooiéueOo. 10 néávtæv ià TOD Aóyoo yevouévov tò Gyiov 
nveðua névtov eivat TILLOTEPOV, ko THEEL MPATOV návtov t&v ono TOD natpòç ià 
Xptotod yeyevmuévov. (ORIGEN, Commentarii in Evangelium Joannis IL, c. 10, 75, 1-7; SC 
120, pp. 254-256). 

5 “Tl est frappant, en effet, que l'evéque de Nysse apparaisse, parmi les théologiens 
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This affirmation highlights Gregory’s equilibrium, which is not taken 
up by polemics. It is necessary to remember that Basil, so sparing in 
his doctrine on the Holy Spirit," in order to affirm the unity of essence 
of the three Persons, already says “unique is also the Spirit, individually 
announced, united (ovvartépevov) to the unique Father, by means of 
the unique Son”. 

A. de Halleux himself admits that the true problem is distinguishing 
the economic passages from the properly immanent ones. In fact, 
Gregory loves to argue with economy and immanence together: this very 
fact should be an indication against the separation of the two spheres. 

However it is now necessary to move on to the examination of the 
principle Nyssian images and constructions in which he turns to light 
to illustrate the intra-Trinitarian dynamic. 


b. The Sun 


In the first book of the CE, Gregory offers an incontrovertible exegesis of 
the use of the analogy of light to express the ‘Trinitarian immanence. His 
explanation starts in the economy:” if one professes the fundamental 
truth that the Son has a divine nature, without any confusion, then 
one can discover the harmony of truth, understanding that our Lord 
is the creator of all things, King of the universe, who governs not by 
an arbitrary power, but by his superior nature. ‘Thus it can be seen 
that the First Principle is not divided into distinct first principles by 


orthodoxes de son temps, comme le seul avocat de la formule pneumatologique par le 
Fils, discréditée par l'usage qu'en faisaient les adversaires de la divinité du Saint-Esprit” 
(A. DE Harreux, CManifesté. .., p. 17). 

°° G. Podskalsky affirms that “Der Fortschritt gegenüber Basileios besteht darin, dass 
Gregorios mit seinem Werk gegen Eunomios eindeutig die doppelte Absicht verfolgt, 
nicht nur den Angreifer zu widerlegen, sondern auch positiv zur Dogmenentwicklung 
beizutragen” (G. Popskatsky, Theologie und Philosophie in Byzanz, München 1977, p. 95). 

9 Cfr. A. Merepiru, The Pneumatology of the Cappadocian Fathers and the Creed of Constan- 
tinople, TThQ 48 (1981) 205. 

95 "Ey 6€ Kai tò &ytov IIveópo, Kai aùtò uova éGoyyeAAóuevov, ðv vòs Yiod 
tÂ évi Tatpi ovvantépevov (BASIL OF CAESAREA, De Spiritu Sancto, c. 18, s. 45, 24—25; 
SC 17, p. 194). 

®© Cfr. A. pc HarrEux, “Manifesté..., pp. 18-19. In both Ep 24 (GNO VIII/2, 76, 
7-12 and 79, 1—6) and Ep 5 (GNO VIII/2, 94, 23—24) the vocabulary suggests an eco- 
nomic context; the same is found in the Trinitarian part of the OrCat. 

” The whole Trinitarian reflection, for Gregory, moves from the consideration of 
the Sacrament of Baptism. Cfr. L.F Marero-Seco, La Procesión del Espiritu Santo en la 
‘Refutatio Confessionis Eunomi’, in Atti del Congresso Teologico Internazionale di Pneumatologia I, 
Rome 1983, p. 181. 
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any substantial difference but that unique is the Divinity, the Principle 
and the Power.” It is important to note that in this economic moment 
Gregory has recourse to the category of ‘principle’ (&pyn) and not that 
of ‘cause’ (aitia). At this point the Nyssian moves on to the properly 
immanent dimension: 


However as in a movement of parting and return, passing to the sum- 
mit of divine knowledge, I mean to say the God of the universe him- 
self, running with the mind throughout that which is connected (t@v 
npoceyâv) and in affinity (tv oiketwv), we return in succession from the 
Father through the Son to the Spirit (êk tod matpdg tà tod viod npóc 
tò nveOpo). For, firmly anchored in the consideration of the unbegotten 
light, we know then still, according to the continuity in relation, the light 
[that shines] from that, like a ray that coexists with the sun and whose 
cause (aitia) of being is from the sun, while its existence (WmapEtc) is 
contemporaneous with the sun, since it does not shine successively in 
time, but together with the apparition of the sun it is manifested from it. 
Thus—since there is absolutely no necessity that, remaining slave to the 
image, by the weakness of the example, we concede to the calumniators 
a pretext to contradict the reasoning—we will not think of a ray [that 
shines] from a sun, but of another sun [that shines] from an unbegot- 
ten sun, that together with the conception of the first shines together 
(ovvekAGprovta) with him in a generated mode (yevvntéc) and that is 
equal to him in all things: in beauty, power, splendour, greatness and 
luminosity and in whatever is observed in the Sun. And still [we will 
think] in the same way of another of such lights, that is not separated 
from the light generated without any temporal interval, but that shines 
by means of it (6v adto), while it has the cause of the hypostasis (1fig 
oroot&oeog aitiav) from the original light (£k tod npetotónou qotóg): 
a light certainly this one as well that, in likeness to that which we first 
considered, shines and illuminates and accomplishes all that 1s proper to 
light. And in fact there is no difference between one light and another 
in as much as light, from the moment that it does not appear deprived 
of anything or lacking of the illuminating grace, but is contemplated at 
the summit of every perfection with the Father and with the Son,” it 
is enumerated in succession along with the Father and the Son” and in 
itself (v &oroto0) gives access to the light that is conceived in the Father 
and the Son to all those that can participate in it (uetaoxetv).” 


"| Cfr. CEI, GNO I, 179, 19-180, 10. 

” This is petó with the genitive. 

™ Here Gregory uses peté with the accusative, which corresponds to the idea of 
dynamic succession. 

™ ($onep é two Siavrov KvaKGUNTOVTES LETH TO kegáX oov tic Beoyvacias, wdTOV 
Léyw tov éri n&vvov Ücóv, Sià TOV NPOGEXOV te koi OiKEtwv TH Savoia tpéxovtEs & TOD 
natpòç 91 Tod vio npóc tò nvedua KvaxwMpodpev. &v nepıvoig yàp TOD &yevvritov qotóg 
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It is interesting here to underline that the participation in the light of the 
Trinitarian intimacy is given in the Holy Spirit, that is through and by 
the Spirit (6v’eavt0b). The preposition refers to linear movement. It is 
an extension of the Trinitarian breathing to the economy, the extension 
of the immanent movement that springs from the Father (£x), passes 
through the Son (619), and terminates in the Holy Spirit (npóc).^? 
Nevertheless de Halleux affirms: “The ‘cause of the hypostasis’ of the 
Holy Spirit thus does not concern his personal subsistence, but it is rather 
envisioned here as natural ‘cause of being’, since the preoccupation 
of Gregory is focused on the coeternity in existence, that is to say, 
definitively, on the consubstantiality of the three lights”.’”° The obser- 
vation is far from clear, since it seems to artificially oppose the ‘cause 
of the hypostasis’ to the ‘cause of being’, breaking the perfect Nyssian 
equilibrium between Person and Nature. It does not seem possible to 
negate that Gregory refers to Trinitarian immanence here, in as much 
as the passage explicitly recalls the eternal relations. Rather, if one 
seeks to read the text without prejudices, the beauty and strength of the 
continuity between economy and theology is prominent. One cannot 


Kataotdvtes &xetÜev rév tò ¿É adt0d EHC KATH tò MPOGEYES évofjoogiev otov EKTIVE 
tiva TO HALO OvvvELoTaLEevNY, fic À u£v aitia Tod etvor èk toô NAtov, ġ 42 VrapErs Sod 
TO Hio, od xpdvorg botepov mpooyivopevn, GAA’ uoi tO d@OF var tov Mov ¿é adtod 
ovvavagatvonéevn: yov 68 (o0 yàp &vé&ykn xàoo TH eixóvt SovAebovtas Sodvat totg 
OVvKOEVTALS KATH TOD Aóyou Xov év tÀ tod onoóetyuotog &tovig) ooyi åxtiva èë 
Ttov vofjcouev, GAA’ && àyevvýtov NAtov GAAov Mov Op0d Ti tod npótov Emivoia 
yevvntüg ot ovvekAcunovta Koi KATÀ TÅVTA wBoadtOG Exovta KGAAEL Õvvåuer 
Aaprnddvi peyeBer pardspdtynt1 Kai não Gna tots nepi tov HArov Vewpovpévorc. xoi 
TOAW ETEPOV TOLODTOV HHS KATH TOV ADTOV tpónov, Od xpovikQ twi SiaoTHLATL TOÔ 
YEVVNTOD qotóg &noTELVOLEVOV, GAAS Si’ o100 LEV EKAGUTOV, thv 68 tfj DROOTKGEWS 
aitiav Éyov k tod npototónov ootóc, PHS uévtoi xoi o10 kað’ SuoIdtHTA toO 
xpoenonÜOÉvtoc A&pov Kai PatiCov xoi tà GALA né&VTA TH TOD PMTdS épyoGÓuevov. 
0002 yàp Éott poti npóc EtEpoV OHS Kat’ adtO toOto ro poor, Stav Kat’ OdDdEV THIS 
patriotik xápıtoç Evdéov T] DoTEpodLEVoV paivnta, GAAG néon TEAEIÓTNTI TPG TO 
&KPOTATOV ENNPLEVOV LETH TATPOG koi Vi0d Dempettor, LETH natépa Kai vióv &piOuetcou, 
Kai du’ EXVTOD thv npocaywyhv xpóg TO EMIVOODHEVOV OAs TO EV TATPI xoi VI NOL totg 
petaoxetv Svvapévois yaptCetar. (CE TI, GNO I, 180, 10-181, 11). 

3 E. Bailleux comments, in reference to the personalism of the Greek Fathers, that 
“La fonction «économique» des hypostases divines ne fait que prolonger au-dehors 
les rapports qu'elles ont dans la vie trinitaire, sans qu'il soit besoin de faire appel à la 
théorie «psychologique ».” (E. BamLLeux, Le personalisme trinitatre des Pères grecs, MSR 27 
(1970) 24-25). 

7 “La «cause de l'hypostase» du Saint-Esprit ne concerne donc pas sa subsistence 
personelle, mais elle est plutót envisagée ici comme la «cause de l'étre» naturel, puisque 
la préoccupation de Grégoire porte sur la coéternité dans l'existence, c'est-à-dire, en 
définitive, sur la consubstantialité des trois lumières” (A. DE Harreux, CManifesté..., 


p. 22). 
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speak of the three Persons without speaking at the same time of their 
consubstantiality and coeternity. Of particular interest is the use of 
the participle ovvexAdpnovta, which cannot but recall the classic unus 
Spirator sed duo Spirantes.” 

The Eastern reading of this text would like to limit it to an affirma- 
tion of the unity of the divine essence, since the theological context in 
which the reading is done is always that of an antinomious vision of 
the substance and the hypostases.”* But, given that Eastern theological 
thought generally moves from the distinction of the three Persons, it is 
significative, when their consubstantality is affirmed, that the personal 
distinction itself is protected in one way rather than another. 

In fact de Halleux is obliged to refer to the activity of the Spirit, 
hypothetically affirming that: “This activity of the Spirit is said to be 
just as eternal as that of the Son light, but the bishop of Nyssa could 
have placed it in the eternity of ‘theology’ simply in as much as potential 
source of the ‘economic’ revelation"? 

Instead of excluding the mediating function of the Son, this passage 
appears to witness to it with a unique and rare equilibrium in the history 
of theology, something that should be a valid pattern for ecumenical 
dialog, in as much as he affirms healthily the monarchy of the Father, 
while giving a role that is not exclusively passive to the Son in the 
procession of the third Person. One can consider as well the fact that 
Gregory had to negate the theory of Eunomius, who considered the Son 
a simple instrument of the Father in the production of the Spirit. 

To this can be joined the consideration that Gregory, in order to 
explain the procession of the Spirit and to distinguish it from the 
theory of two sons,"! does not have recourse to an image with a certain 
patristic tradition, that has its roots in the thought of Methodius of 


7 “Sed videtur melius dicendum quod, quia spirans adiectivum est, spirator vero sub- 
stantivum, possumus dicere quod Pater et Filius sunt duo spirantes, propter pluralitatem 
suppositorum; non autem duo spiratores, propter unam spirationem. Nam adiectiva 
nomina habent numerum secundum supposita, substantiva vero a seipsis, secundum 
formam significatam." (THomas AQurNas, Summa Theologica, I, q. 36, a. 4, r. 7) 

7? Cfr. E.D. Moutsoutas, La pneumatologie.. ., p. 389. 

79 “Cette activité de l'Esprit est dite tout aussi éternelle que celle du Fils lumière, mais 
l'evéque de Nysse pourrait ne l'avoir reportée dans l'éternité de la «théologie » qu'à titre de 
source potentielle de la révélation «économique »” (A. DE HALLEux, “Manifesté..., p. 22). 

9 Cfr. BASIL or CAESAREA, Eunomit impii apologia, PG 30, 856BC (SC 305, pp. 274—276). 

8! Certain heretics maintained that the Spirit was also a Son, as the second Person, 
since both were from the Father. 
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Olympus:? differently from Adam, who is a son of God, Eve cannot 
be called daughter of Adam, while having been generated through 
him by God. Thus there would be a parallel between Adam and the 
Son on one side, and between Eve and the Spirit on the other.” The 
procession of the Spirit would be placed in proximity to the formation 
of the first woman from the rib of the first man. 

This explanation has the advantage of distinguishing the two pro- 
cessions, assigning to tà tod vio a total passivity, which strongly 
protects the Monarchy. There 1s a distinct yet linked image, as Orbe 
maintains, that compares Adam to the Father, in as much as unbegot- 
ten, Seth to the Son, in as much as generated, and Eve to the Spirit, in 
as much as proceeding; this image is used by Gregory Nazianzen,” as 
by Pseudo-Gregory of Nyssa, in the treatise Ad imaginem Dei et ad simili- 
tudinem. Certainly the parallel Adam-Son and Eve-Spirit was known 
to the Cappadocians and to their school and, in a particular way, to 
Gregory of Nyssa due to his familiarity with the work of Methodius 


*? Cfr. METHODIUS OF OLYMPUS, Simposio II, c. 8, 69ss; SC 95, p. 107. See the rigorous 
and well documented article: A. Orre, La procesión del Espíritu Santo y el origen de Eva, Gr. 
45 (1964) 103-118. Together with: M. T.-L. Peno, Prélude grec à la théorie “Psychologique” 
de la Trinité, RThom 45 (1939) 665-674. 

3 "This parallel between the Holy Spirit and the woman is rich with interesting con- 
sequences: a classic theme of the Fathers is in fact, that the Demon tempted man by 
envy. One could perhaps say that he did not choose Adam, but Eve due to the envy of 
her beauty, of her capacity to attract to the good and the true. Thus beauty knew per- 
version (the considerations of R. Guardini on the ambiguity of beauty after original sin 
are quite interesting. see: R. GUARDINI, Religiöse Gestalten in Dostojewskys Werk, Paderborn 
1989, pp. 280—281) and the serpent made it his own, usurping fascination to deceive. 
For this reason Michelangelo portrayed the demon with a woman's clothes in the Sistine 
Chapel. But Christ, on the Cross, repaired this perversion and now it is his regard that 
attracts (cfr. P RopRicuEz, Omnia traham ad meipsum, «Romana» 13 (1991/2) 331—342). 

8t Cfr. GREGORY NaziANZEN, Oratio 31: De Spiritu Sancto, 11; SC 250, p. 294, along 
with Carmina Dogmatica III, PG 37, 408 and Jonn DaAMASCENE, Expositio fidei I, 8, 119-122 
(PTS 343.7.2, p. 23): Gonep xoi 6 Addu &yévvntog dv (TAGOLG yup &oxt Oeo) Kai 6 ZO 
yevvntóc (vidg y&p gotw tod Ady) xoi f| Eva & tfjg to AGO nAEvpics énopevOetco 
(od yàp &yevvfin aiitn) od qot Siapépovow GAAHAV (GvOpono yåp eio), CAAG TH 
ths on. p5eoc tpóno. 

8 Cfr. PG 44, 1329CD. The treatise is collected in PG 44, 1328-1345, among Greg- 
ory’s works. It is now clear that the work is not of Gregory of Nyssa, even if contempo- 
raneous to him. Cfr. O. BARDENHEWER, Geschichte der Altkirchlichen Literatur III, Freiburg im 
Breisgau 1913, pp. 195-196 and E.D. Moursouras, l'enyóptoc. . ., pp. 340-342. Others 
attribute it to Anastasius of Mount Sinai (Cfr. PG 89, 1151). Orphanos cites this pas- 
sage, attributing it to the Nyssian, to affirm that Gregory maintained the origin of the 
Spirit a Patre solo, forgetting that the analogy would rather indicate a procession a Patre 
Spirituque, since Adam did not generate Seth alone. But this affirmation would have been 
an absurdity to the ears of the Nyssian (cfr. M.A. OrpHanos, The Procession..., p. 94). 
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himself. Nevertheless the Nyssian does not use this image. One could 
perhaps hypothesize that he avoids it, since it attributes, both to the 
Holy Spirit and to the Son, too passive a role which could quite easily 
be interpreted in a subordinationist manner. 

Thus this first Nyssian text appears to suggest that the Nyssian 61 
TOD viod cannot be reduced to a function of pure transmission, as a 
mere canal. The key to the problem should probably be researched in 
an attentive evaluation of the term ovvekA&unovzta. 


c. The Flame 


Parallel to this text of the CE I is the following text of the AdMac, in 
which Gregory has recourse to the image of a flame. 


In fact, for those beings whose activity according to the good does not 
admit diminution or any difference, how could one rationally think that 
the numerical order is a sign of some sort of diminution, of the differ- 
ence of nature? As 1f, seeing the flame divided in three torches—and 
supposing that the first flame is cause of the third light, since it propagates 
fire to the extreme light by communication through that which is in the 
middle—one concluded, for this reason, that the heat in the first flame 
is greater, while in the next it is less, and tends to diminish, and that the 
third cannot even be called fire any more, even if it burns and illuminates 
in a similar manner and accomplishes all that is proper to fire.?? 


Once again he is affirming the unicity of nature of the three divine 
Persons, but the choice of image cannot be by chance, above all if it is 
confronted with the preceding passage and if one considers the value 
of the already considered ovvexAcunovta. The affirmation that action 
follows being is always present: if the Spirit accomplishes divine actions, 
that is he burns, then he is God. Energy is inseparable from nature. 
In the AdSimp, the same argument is applied to the Father and Son. 
Gregory negates that the generation of the Son can be assimilated 
to a generation of the flesh. In a difference from that which happens 


86 eg" OV yàp Å Kath TÒ àyaðòv évépyera oùĝeuiav &Aótvoo 1 rapahhayhv EXEL, 
NOs otv evAoyov TiV KAT TOV GprOpov táģw ¿hattóoeóg TVOG, TG KATH Odo 
TOparroyiic, oteo0o1 onpietov eivat; Qonep Gv el tig év tpioù Aaunáor Smpnuévnv 
pAénov thv Ayo. — aitiav dé tod tp(tov qotóc ono8Óueo: eivat TNV npátnv Q9Aóya. € èk 
O1x60c£og 616 100 uécov tò &kpov EEcyaouy — ëčnerta KataoKevdCor nàeováķew Ev TH 
npám poyi thy Beppaciav, ti Sé épeEfig dnopeßnkévar kai npòç tò EAattov Éyew thv 
xo po Aoytfiv, thv è tpitnv unó£ nüp ët AéyeoOa, Kav napanànoioç kain xoi Paivy 
Kai nåvta tà TOD rvpóc KaTEpyaCntar: (AdMac GNO III/ 1, 92, 34-93, 10). 
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when bodies are generated," God does not pass from non existence to 
existence. For this reason Heb 1.3 speaks of the “radiance of his glory” 
(ànavyacpa óne), to indicate that, as the light shines from the nature 
of that which illuminates without mediation and as soon as the light 1s 
lighted the splendour (tò &royocpuo) appears, so the Son shines from 
the Father and one can never separate the Father from the Son, since 
it 1s impossible that his glory be deprived of light. Illumination cannot 
exist without glory and splendour. And the Son is this splendour.? 

None of these images can be understood if one abstracts them from 
the connection between nature and action, the only path by which 
man can, according to Gregory, speak of the Trinitarian immanence. 
But, if the economy is an obligatory passage, it would be improper to 
maintain that the Nyssian checks himself at this first moment, without 
elevating to the more properly theological level. 


V. Tue ROLE or THE SON 


a. Per Filium 


To evaluate the implications and theological significance of these 
images, another text of the CE is useful, as it suggests the same 
conclusions: 


87 Gregory insists particularly on the simultaneous creation of the body and soul in a 
unique human being, thus being a proponent of immediate animation. See M. CANEVET, 
DL'humanité de l'embryon selon Grégoire de Nysse, NRT 114 (1992) 678-695 and Pu. Caspar, 
Comment les Pères de l'Eglise envisagent le statut de Vembryon humain, « Connaissance des Pères 
de l'Eglise» 52 (1993) 16-18. 

98 “Otav b& A€yoou 6 öt ei Hy, oox èyevvýðn, Kai ei &yevvi]On, oo Tiv, O18 frcocav 
bt od xp TO TIG capsus yevvýoeog iõiópato &gatpuóGew th Oto qoe. cópata 
u£v yàp ut övta yevvåtar, 6 68 Ogóc «à Wh övta eivor rotet, OdK AdTOS EK TOD UN óvtoc 
yivetar. 16 Kai 6 Madoc åravyacua 608ng orotóv óvop&Get, iva 61608 ev öt, Horep 
TÒ €x TOD ADyVOD OHS koi EK tfj OboEwS EoTL TOD ånavyáķovtoç koi LET’ &ketvou &otiv 
(Ou0d te yàp  £Gegóvm 6 Aóxvoc Kod TO pâs 10 £G adtod ovvebéhoyev), OUTM kedebe kal 
évtad00 voeiv 6 ómóotoAoe, t OTL koi EK TOD notpóc ò vidg Koi ovdénotE xopic TOD viod 
ò nath p OUK £yyopei yàp åhauni eivot thy 5dgav, òs OUK £yyopet ğvev amocoyécuotoc 
eivor TOV AOxvov. 85Aov 6£ Ott, Qonep TO civar [T uaptopia oti TOD koi thy 
5dGav eivot (ui yop ovons this 6ó8ng ox àv ein TÒ ÈK Eus ånavyabóuevov), ovtTo 
Tò Aéyew uh eivai note anodyaoue. anddergic è EOTL TOD pm? thy b6Eav elvan, öte OVK 
iw TÒ ånavyaoua: Thv yàp óav ğvev ånavyáouatoç civar åuńyavov. Gone t 00v oUK 
got éni Tod GOV yóoportoc Aéyew 6 öt et Hy, odK eyéveto, Koi ei éyéveto, obk Ty, otto 
uétoióv oti nepi to vioO tata A£yew, Siti ó vióç EoT TO ånavyaoua. (AdSimp, 
GNO III/1, 63, 22-64, 16). 
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We have, then, demonstrated with what was said that the Only Begotten 
Son and the Spirit of God are not to be sought in creation, but it must 
be believed that they are above creation. And creation, perhaps, can be 
understood based in some one of its principles, by means of the research 
of those who apply themselves to study such questions, but that which 
is above creation would not be for this better known, since in it there 
is no demonstrative indicator prior to time. If, then, we consider in the 
uncreated nature and the admirable realities and names, that 1s the Father 
and the Son and the Holy Spirit, how will that which thought, which 
worrles and labours to interrogate, superimposing by comparison one 
thing to another in a temporal interval, learns about the temporal world, 
be possibly thought, this same thing, of the eternal essence without gen- 
eration? In which [eternal essence] the Father 1s considered without any 
principle whatever and unbegotten, Father from always, and [generated] 


from him (&& «dt0d), but in continuity and without any interval, the Only 
Begotten Son is thought at the same time. By whom [the Son], and with 
whom (6v adtod 62 Kai wet’ adtod) one perceives immediately (e000c) 
and in conjunction, before any empty and unsubsisting (&vonóototov) 
idea furtively strikes the mind, also the Holy Spirit, who is not posterior 
to the Son in existence (bmapEtv), in such a way as to think that the Son 
might have existed some time without the Holy Spirit. But, having also 
he the cause of being from the God of the universe, from whom (ó0ev) 
also the Only Begotten light has being, he shines by means of the true 
light and 1s not separated from the Father or from the Only Begotten, 
neither in an interval of time, nor in a difference of nature. In fact, there 
are not temporal intervals in the eternal nature, nor any difference of 
substance. For this reason it is not possible to think of any difference as 
between uncreated being and created being: and the Spirit is uncreated, 
as we have demonstrated in that which precedes.?? 


39 "Enel oov dSéSerctat 510 tov eipniiévov uà £v f KTÍOEL TOV uovoyevfi viov koi 
tO 100 Oeod nveðua Seiv diepevvacBan, GAN’ &vo tfjg KTICEWS TIOTEDEL eivat, T] MEV 
Ktloig éni tivog idiaCobons &pxfs Sià tfjg roXvnpoynuocóvng t&v tà To\adta Cyntetv 
rroverxobvtoy {ows KatoAnoOnoeta, 10 62 Dep vocem 000v üv 61 tobtov d 
eic ywoow £001, ovdevoc € év ort onpetov Oguctukoo npo TOV AiDVOV edploKouevon. ei 
oov Ev TH àKTÍOTO doe VOETTOL tà Bowpaord npáypató, TE Koi òvópata, ò nathp koi 
ò vióg xoi tò nveðua tò Gylov, nG ota Ovvortóv, önep Ex TOV KATH neptepyaķouévn 
Koi no)vonparyuovotco: Kotoko Bover fj Évvoto, Étepov étépov OVYKPITLKOG dneptiBeioa 
jui TVOG xpovtkoo Siaothwotos, TODTO xoi £ri tfjg AKTIOTOD xoi npocioviov vopiew 
ovoiag eivor; év n nathp uv &vorpxoc Koi óévviytoc | xoi Gel nathp voeitat, £6 adtod 
dé KATH TO npooeyèç ASIAOTETOS ó povoyevhç vióg TH rapi OvVERIvoETTAL, dU’ awto 
dé Kai pet’ wDdtOd, npiv tt Kkevóv Te kal &vunóototov Ówx uécov TAPEUTECETV vónua, 
edv0d¢ Kai tò nveüpo TÒ čov ovvmppévoc xocad.au Báveron, oOx dotepiCov Kato thy 
bropgw LETH TOV vióv, WoTE NOTE TOV uovoyevfi dixo. Tod TVEÓLATOG vonffivoa, GAN èK 
uèv 100 Oeod tv bov Kai adtd thv aitiov EXOV 100 eivar, óOev Kai tò uovoyevéc fou 
Qc, 01x SE TOD GANBWOd qotóc EKAGUYaY, ote SLAOTHUATI ote ObOEWS £xepótnu TOD 
NATPOG T] TOD Lovoyevods &axoceuvónevov. iota uèv yàp éni tfjg TPOALOVioD qootog 
oùk Éouv, f| 62 KATH thv Odotav Sagopa OdDdSELIA. ODSE yàp ZoTL SLVATOV AKTIOTOD 
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As de Halleux rightly remarks, the gnoseological terminology of 
the text should not lead to think of an economic ambience. We are, 
instead, in a clearly theological moment, exactly as in the AdAbl. The 
central affirmation is the atemporality of the processions: in the created 
sphere there is always a chain of temporal causes that is known;? for 
the Trinity, it is instead necessary to use a causal category purified of 
temporality. The Cause is the Father, but the Son has a specific role, 
the by him and with him (Y abtod è xoà pet’ adto)” is clear. Still, the 
vocabulary does not refer to the economy, but exclusively signifies the 
intra-divine processions, as de Halleux recognizes.” The great advan- 
tage of the terminology of light is precisely the capacity to unite mis- 
sion and procession. Certainly, the price of showing this continuity is 
the possibility of confusion between economy and theology. But the 
contexts of the analyzed passages are sufficiently clear and exclude, 
even explicitly, as in this last case and in the AdAbl, every possibility of 
reference to the economic sphere. 

For this reason it is not easy to understand the affirmation of de Hal- 
leux, when he states that “the intention of this passage regards above 
all the eternity and divine nature of the Spirit. The author thus does 
not think for the moment to distinguish procession from generation. 
In other words, the expressions of katà tò mpooexés and dia uécov 
do not yet oppose in an immediate manner the begetting of the Son, 
and the Son’s mediation in the procession of the Spirit"? Perhaps an 


xpóg &Ktistov Siapopav évvoffoat, &Ktiotov 62 tò nveðua tÒ Gyvov, rabàs èv totg 
rporaPodow &noó£6eucvoa Aóyotg. (CE I, GNO I, 137, 20-138, 20). 

°° As noted earlier, Gregory is always attentive and open to the experimental sciences. 

?! The identical expression, also inserted in a highly theological context (the three 
uncreated Persons are placed in opposition to the created world) is found in Ep 38 (PG 
32, 329C). It is an often cited text in anti-Filioquist circles (for example: GREGORY OF 
Cyprus, Scripta apologetica, PG 142, 259 AD; De processione Spiritus Sancti, PG 142, 296B) and 
which was object of different interpretations in the Council of Florence. In light of this 
text of CE I and the clarification of the difference between processio and &knópevoisc, the 
interpretive problems appear to resolve themselves: "Exeiói] totvov tò ‘Aytov IIveopo,, 
åp’ od nao éni thy Ktiow Tj TOV óyoO6v yopnyia ryóGeu tod Yiod uv HptntaA ó 
adiactdtwas ovykatarapBdvetar, tfi; 68 tod HMatpdc aitiag gEnupévov exer tò eivor, 
OBev Kai Exnopedetat, TODTO YVMPLOTIKOV tfjg KATH thv onóotoot iðtótntos onuetov 
el, TO petà TOV Yidv xoi oov abt yvopiGeo0o1 Kai tò Ex to Tatpdg Deeotévan. 'O Sé 
Yióg ó tò éx tod Matpdc éxnopevdpevov Iveðua Sv avto Kai ueh’ Exvtod yopiCov, 
uóvog Lovoyevs EK TOD &yevvýtov OMTOG EKAGU Was, OddeLiav KATH TO iOukxGov TOV 
YVOPIGUCTOV thv KoWoviay Éxev npóc TOV Matépa À pd tò [Ivebpe. tò ‘Aytov, GAAG toic 
eipnuévot onpetots uóvoç yvopiCetar. (Ep 38, PG 32, 329C) 

? Cfr. A. DE HALLEux, “Manifesté..., p. 24. 

3 “T?intention de ce passage porte avant tout sur l'éternité et la nature divine de 


174 CHAPTER THREE 


underestimation of the context of the passages impedes fully bringing 
to light Gregory's admirable equilibrium, which never distinguishes 
without uniting and which, for this reason, speaks of two processions 
in distinct terms, always affirming at the same time the Monarchy. 

It should be enough to consider that Gregory conceives Father and 
Son as co-relative names, since Father does not indicate the substance, 
but the relation to the Son himself (f tod matpdc kAfjotg ook ototag 
&oti TAPAKOTATIKN, HAAG THY npóg TOV viòv oxéotv àxoonuotven.?* 
Thus the Filioque is as if alluded to, in the purest immanence, by the 
very names of the divine Persons, since one cannot think of the Father 
without thinking of the Son. 

In synthesis, it seems truly arduous to negate the presence of an 
immanent per Filium in Nyssian doctrine.” Specifying the explicit content 
of this per Filium requires however, that further analyses be carried out. 


b. Ex Filio? 


Once familiarized with the vocabulary of the theology of light, and 
given as well the considerations of the discussed passage of the DeOr- 
Dom,” it is necessary to verify whether it might be possible to find some 
indication in the Nyssian work to further interpret the role of the Son 
in the procession of the third Person as an ex Filio. 

The expression éx tod viod appears literally three times in Gregory's 
works: in one case it is the affirmation of the impossibility to invert the 
relationship between the Father and the Son” and does not immediately 
regard the present discussion, but in two cases, both in the AdMac, the 
expression refers to the relation between the Son and the Spirit. 


l'Esprit. L'auteur ne songe donc pas pour l'instant à distinguer la procession de la 
génération. En d'autres termes, les expressions «xoà tò npooeyèç» et «Ot uéoov» 
n'opposent pas encore le caractére immédiat de l'engendrement du Fils à une médiation 
de ce dernier dans la procession de l'Esprit." (Ibidem). 

* Cfr. RCE, GNO II, 319, 1-7. See also CE IL, GNO I, 208, 11-14. 

*5 This is also B. Studer's opinion, commenting precisely the analyzed passage of 
the AdADI (cfr. B. STUDER, La foi en l'Esprit Saint dans l'Eglise Ancienne, in Mysterium Caritatis. 
Studien zur Exegese und zur Trinitütslehre in der Alten Kirche, Rome 1999, p. 450). Gregory's 
affirmation is to be read in the context of the Council of Constantinople, and shows the 
great progress of Nyssian pneumatology in respect to the work of both Basil and the 
Nazianzen (cfr. Inem, Dio Salvatore nei Padri della Chiesa, Rome 1986, p. 216). 

° See p. 160. 

” Cfr. CEI, GNO II, 233, 25-26. 


THE SPIRIT AND UNITY 175 


Gregory is affirming the consubstantiality of the Spirit with the Father 
and the Son and the necessity to adore him, since he 1s by nature divine: 


He 1s absolutely immortal, without any variations or mutations, always 
good (kañòv) and free of the necessity of external (£xépoev) gratuity. And 
in every creature he realizes (évepyei) everything as he wills and is holy 
and he is a guide, and right, and just, truthful, and searches the depths 
of God (xà BóOn épevvav tod eo), proceeds from the Father (é« notpóg 
éxmopevouevov) and is received from the Son (êk tod viod Aogovópevov).?? 


In describing the attributes of the divine Persons, Gregory passes from 
the immanent dimension to the economic one. The adverb &tépoev sug- 
gests that the first properties refer to the intra- Trinitarian dimension, but 
the later verb évepyet moves attention to the dimension of ad extra activ- 
ity. Nevertheless Gregory ends a list of economic properties with the 
disconcerting tà Bó0n épevvv tod eo. To know “the depths of God” 
is an expression of the immanent intimacy, above all since it is followed 
by the ¿x matpog éxmopevouevov, which refers to the intra-Trinitarian 
procession of the third Person from the Father. At this point, the éx tod 
viod Aou Bovópevov troubles, since it is not evident from the immediate 
context whether it necessarily refers to the economic dimension. 

Further on, in AdMac, GNO 108, 18-109, 3, Gregory proposes 
the same structure, but in a more extended manner: from immanence 
(18-24) to economy (24—28) to return to the “depths of God" and 
conclude, referring to the Spirit: 


He always searches the depths of God, always receives from the Son (é« 
TOD vio AauBdver) and is sent without separating, is glorified and has 
glory. For he who gives glory to another 1s manifestly considered to be in 
a superabundant glory. For how is it possible that he who gives glory be 
deprived of glory? If not light, how will one manifest the grace of light? 
Thus he who is not himself glory, honour, greatness and magnificence 
will not show the power to give glory. Therefore the Spirit glorifies the 
Father and the Son.” 


og v 204 A 2 , u » A 52 , Loa ` 
ótt àOóvoxóv ot TVTtOG, OTL ATPEMTOV TE KAL &vaAAÀoiotov koi Gel KAAOV 


xoi dnpoodets tfjg Etépwbev yé&pitoc, Sti né&vta gv nõo évepyei xooc BoóXetou, 
&yiov, Nyepovikév, ed0éc, Sikarov, GANOwov, tà BóOn épevvàv tod Beod, èk natpd¢ 
éxnopevdpevov, ék 100 vio AapBavdpevov (AdMac, GNO III/1, 97, 8-13). 

9 Aei tà B&O tod Oeo épeuvG, dei Ex toO vi0d AauPdver koi GnootéAAEtaL xoi 
od yopiGetar xoi d0EGCetar Kai dd€av gxer- 0 yàp GAAW bdEav Stdwouy, ÓfjAov ötı 
èv onepBoAAoócn SdEn KatahapBovetar. mao yàp SoEaCer tò SdEng Opotpov; &v ufi 
TL OHS N, TAS tijv TOD qotóg En1deiGetar yap; ovtMs OddE thv 6oGaotwi]v Sdvaptv 
émrdetEetan, © Gv uh adtO À óga kai tui] ko WEYAAWOdVN kai peyañonpéneia. 6o6óGet 
00v TOV TATEPA xoi TOV vióv TO nveopo. (AdMac, GNO III/1, 108, 28-109, 3). 
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Immediately after the repetition of the tà Bó0n tod 0209, the éx tod 
viod AauPBavouevov of the previous passage is further explicitated: 
the Spirit receives from the Son and is sent. Clearly one cannot use 
these texts to maintain a Filioque that would be little more than verbal 
reductionism; however the clear affirmation of the texts is that the 
Spirit receives glory from the Son and is, at the same time, he himself 
glory; for this reason he can communicate glory and be efficacious 
in the economy. These texts lead inevitably to reaffirm the continuity 
between immanence and economy, together with a role of the Son in 
giving glory to the Spirit, a role that appears difficult to reduce only to 
the temporal dimension. This is more evident if one continues to read 
in the same treatise, where, a little further on, Gregory affirms: 


Do you see the circulation of glory through the same cyclical movements 
(thy żykókiov Tis 668nc rà THV óptotov xepupopóv)? The Son is glorified 
by the Spirit; the Father is glorified by (òrò) the Son. And reciprocally, the 
Son has glory from (nap) the Father and the Only Begotten becomes 
the glory of the Spirit. For in what will the Father be glorified, if not in 
the true glory of the Only Begotten? And in his turn, in what will the 
Son be glorified, if not in the greatness of the Spirit? Thus also reason 
(ò Adyoc), inserting itself in this circular movement (&vovkAobpevog), 
gives glory to the Son through (61à) the Spirit and to the Father through 
(51a) the Son. '? 


Here light is made glory and there is a marvelous intersection of the 
two movements: a circular movement that represents the dynamic of 
intra-Trinitarian immanence, which consists in a mutual and eternal 
communication of glory from one person to the other, from one Person 
through another. In this circular movement there intersects, by the work 
of the Holy Spirit, a linear movement, expressed by 61é, that attracts 
the economic dimension to the Trinitarian immanence. The Trinity, as it 
overcomes the antinomy between unity and multiplicity, also overcomes 
the geometric antinomy between the circle and the line: to understand 
it we must have recourse to a circular image, to signify the immanent 
communion of love, eternal exchange of total self gift, and at the 
same time a linear image, that extends opening up to the economy. 


"ESCORT: Ay Seed A pede y PDAS, IECUR NIS 
Opa thv eyKdKAtov tig 668ng ià «àv dpotov nepupopáv; S0EdCetat ó vidg òrò 


100 mvevuatos: S0E&Cetor 010 to viod 6 natHp: náv thv Sóčav yer napà 100 TATPOG 
6 vidg Kai óga tod nvebwatos ó povoyevhg yivetar: tivi yàp évdoEaoOAcetar 6 natńhp, 
ei wh TH GAnOwi tod Lovoyevods SEN; év vivi 68 TAALW ò vióg SoGaoOoetat, ei uh ev 
Th weyaAwodvy tod nvevuatog; odtO náv kai &vaKLKAObLEVOS ó Adyos TOV viðv pv 
6o&ó Ge Ot tod nvevuatoç, 61x è 100 viod tov natépa.. (Ibidem, GNO III/1, 109, 7-15). 


THE SPIRIT AND UNITY 177 
VI. Uniry 


[4 > 
a. oç Elva 


The role of the Son in the procession of the Holy Spirit necessarily 
leads to the theme of unity. In this perspective, in the literature that 
treats the procession of the Spirit in Gregory’s theology or in general 
patristics, the following passages are often not taken into account in 
toto or partially.'°! 

In the CE Gregory discusses the personal distinction in the Trinity. 
It is a passage which is extremely clear as a whole: 


And the Holy Spirit, who in the uncreated nature is in communion 
(kowovtav) with the Father and the Son, is nevertheless distinguished in 
his turn by his proper characteristics. To not be that which is contem- 
plated properly in the Father and the Son is his most proper characteristic 
and sign: his distinctive property in relation to the preceding does not 
consist in being in an unengendered mode (&yevviitoc), nor in an only 
engendered mode (uovoyeva@c), but to be in the mode of constituting a 
whole!” (eivoa 6& 6A@¢). He is conjoined to the Father by the fact of 
being uncreated, but is distinguished in his turn by the fact of not being 
Father as he is. United to the Son by the uncreated nature and by the 
fact of receiving the cause of existence from the God of the universe, 
he is distinct from him in his turn by the peculiarity of not subsisting 
hypostatically (bmootfva1) as the Only Begotten of the Father and by 
the fact of being manifested by the Son himself (Y adtod tod viod 
megnvévat). But further, since creation subsists (0tooté&ong) by means 
of the Only Begotten (tà tod povoyevots), so that one does not think 
that the Spirit has something in common with it due to the fact that he 
is manifested (nepnvévat) by the Son (616 tod viod), he is distinguished 
from creation since he is invariable, immutable and without need of any 
external good (étépaev).!° 


10! Even without analyzing these passages, M.A. Orphanos, after having considered 


the text of the AdAbl and some of the passages thus far presented, in reference to the 
possibility that Gregory maintained the Filioque, writes: “If we are going to consider 
these evidences in themselves, it is possible to draw such a conclusion” (M.A. ORPHANOS, 
The Procession..., p. 93). Nevertheless he negates the possibility invoking the whole of 
Nyssian theology. It seems that the true reason for this negation is the aprioristic affirma- 
tion of the separation of economy and immanence. 

102 Cfr. A. Batty, Dictionnaire Grec-Frangais, Paris 1950, p. 1370. 

103 tò dé nveðua TO yov év TO AKTIOTH tG PHOEWS thv kowoviav Éxov npòç vióv 
Koi Tatépa toig idioig NAAW yvM@piouacw an’ adtav SiaKpivetar. yvópioua yàp 
adtOD xoi onuetóv otv iðtaitatov tò mov &ketvov eivor, üxep iótoc TH notpi kal 
TO Vid ó Aóyog éveÜeópnos. tò yàp ute åyevvýtoç eivor uńte LOVOYEVas, eivar è 
OAcc, thv £&otpetov adtod iðiótnta npóc tà nposipnuéva napiotnow. TH yàp natpi 
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The verb xeonvévot, as de Halleux underlines, should not lead to 
think of an economic dimension, due to the immediate clarification 
of the Nyssian in stating that the Spirit has nothing in common with 
creation. On the contrary, the adverb éxépoev explicitly reminds one 
of ‘Trinitarian immanence. Gregory is preoccupied to distinguish clearly 
the two parallel 615: the immanent one, that refers to the intra-divine 
procession (6v abdtod tod viod megnvevat) and the economic one (Stà 
TOD Lovoyevods), referring to ad extra activity. 

Here is the power of the Nyssian distinction between created and 
uncreated. It is propitious to note that Meredith attributes Basil’s pneu- 
matological insufficiency!” to precisely the lack of clear dichotomous 
vision of reality: if there can be a third category besides created and 
uncreated, one leaves the possibility open of conceiving the Spirit in a 
subordinationist manner. It seems that, for Basil, the problem is rooted 
in a certain Origenistic inheritance, by which the action of the Spirit in 
creation is limited exclusively to rational creatures:!°° his creative role 
is thus reduced to sanctification. 

The creative role of the Spirit is quite different in Gregory’s thought, 
where the divinity of the Spirit is manifested precisely in his creative 
activity, in continuity with the reasoning developed in the AdAbl. This 
concreative role of the Spirit, together with the Father and the Son, 
constitutes “a step Basil had been unwilling and indeed, within his 
Origenist framework, unable to take”.!°’ 

Gregory shared with Athanasius his clarity in the distinction between 
created and uncreated. This observation renders even more relevant the 


Kate TÒ üktiotov ovvantóuevov náv Gx’ ocoto0 TH ui] rathp eivor kabánep &xeivoc 
SraxmpiCetar. tig 68 xpóg TOV vióv KATH tò Gxtiotov ovvodqgetoc [koi Ev TO THY aitiav 
tfjg DrdpEEews £x toO Oeod x&v SAwv Éyew] &piotatar nóAw tô ioukGovr,, év TH ute 
uovoyevôç éx TOD natpòç oxootíjvot xoi Ev TH SU atoi to vioO reqnvévoa. ThA BE 
tfjg ktio£og tà TOD itovoyevotg orootóongc, oc Gv UÙ kowótnté TVA rpóg toco tmv ExELV 
vopioOf tò nveðua £k TOD be TOD vio negnvévou, £v TO ÅTpÉTT® xoi &voAXowbto koi 
&xpooóeet tfjg EtépmBev &yoótntoc SiaKpivetar tò nvedua Gnd THs Kticews. (CE I, 
GNO I, 108, 7-109, 5). 

' See Basil’s letter 71, where he does not affirm the consubstantiality of the Spirit, 
despite the pressures of letter 58 from Gregory Nazianzen, to which Basil is responding. 
For a systematic presentation of Basilian pneumatology, see J.M. Yancuas Sanz, Pneu- 
matologia de San Basilio, Pamplona 1983. 

105 Cfr. A. MEREDITH, The Pneumatology of . .., 205-206. 

10 Cfr. ibidem, p. 201. See also J. Ditton, Origen's Doctrine of the Trinity and Some Later 
Neoplatonic Theories, in DJ. O' Mana, Neoplatonism and Christian Thought, New York 1982, 
pp. 19-23. 

107 A. MEREDITH, The Pneumatology of . .., 206. 
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parallelism between the immanent ôté and the economic one in the 
passage in question here. For Athanasius reserves this last preposition 
to the economic dimension alone, and in particular to creation, while 
he uses x and nape for the immanent processions.'? Gregory does 
not follow this distinction and, as already seen, is not rigid and formal 
in the use of prepositions in the Trinitarian formulas: he is free, thus, 
to develop a parallelism, as formal as conceptual, between Trinitarian 
economy and immanence.!” 

The explicitly immanent exegesis of megnvévat that Gregory offers 
for the passage in question, serves as hermeneutical key to a deeper 
understanding of the properly theological value of the images that he 
adopts for the theology of light. “To manifest” and “To shine with” are 
not economic, but rather express the role of the Son in the procession 
of the Holy Spirit. The paternal Monarchy remains intact, and the Son, 
in communion with the Father, has a role that is not purely passive. 

The key to understanding these affirmations needs to be sought in 
the personal characteristic of the Holy Spirit, who is “in a mode so as 
to constitute a whole" (Aog). It is necessary to remember here the m@c 
eivai of the Addbi: the Person is expressed in adverbial mode, since the 
Person is constituted by the mode of being of the unique essence. It 
is the Spirit who ‘closes’ the Trinity, it is he who, in his being of Love, 
actively unites the Father and the Son. 

Nevertheless, one cannot be totally in agreement with the formula- 
tion proposed by von Balthasar of this Trinitarian aspect: “Gregory 
conceives the supreme unity not under the sign of the Father, but under 
that of the Spirit. And this—the idea would perhaps surprise a Greek 
Father—explicitly in as much as he is the mutual love of the Father and 
the Son”. !!? In fact, the Nyssian construction, in its perfection, does not 
affirm the unity given by the Spirit through a diminution of that given 
by the Father. The Monarchy remains intact. The Father 1s source of 


108 Cfr. J.R. Meyer, Clarifying the Filioque Formula Using Athanasius’s Doctrine of the Spirit 
of Christ, Gom(US) 27 (2000) 396-397. 

109 Athanasius as well does not separate Trinitarian economy and immanence. See 
the bivalent meaning of éxAópmet, referred to the Holy Spirit: &x IIoxpóg Aéyetar 
éxnopevecOan, nei napà tod Adyov tod ék Matpdc ópoAoyovpévov éxAóune, xoi 
àrootéh etor, Kai Stdota1. (ATHANASIUS, Epistulae quattuor ad Serapionem, PG 26, 580A). 

" “Grégoire conçoit l'unité suprème non pas dans le signe du Père, mais dans celui 
de l’Esprit. Et ceci—Vidée surprendra peut-être chez un Père grec—expressément en 
tant qu'il est l'amour mutuel du Père et du Fils” (H. von BALTHASAR, Présence et pensée, 
Paris 1947, p. 137). 
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unity, the Spirit 1s the one who brings to completion this unity. In this 
context L. Turcescu's remark on the relationality of the Third Person 
as essential element of the Person is specially useful!!! 

This is all the more true since Athanasius had cited Pope Dionysius 
(261—272) in that which constitutes the first testimony of the unitive 
role of the Spirit. This moment marks the entry, at least into Latin 
theology, of the circular representation of the Trinity alongside the 
linear 1mage introduced by Tertullian: 

“Tt is necessary that the divine Word be united to the God of the 
universe; and it is necessary that the Holy Spirit love to have his dwelling 
in God and to reside in him. It is absolutely necessary that the Holy 
Trinity be recapitulated and guided back to unity, as to a summit, that 


is to the all powerful God of the universe".!? 


b. Glory 


The Son and the Spirit do not exist except in relationship to the Father, 
if one considers them in their incommunicable hypostatic names, since 
the Father is the source of their personal originality. But in the measure 
in which the hypostasis is manifested in the mode of existence, which 
has for content the essence itself, the divine Persons are manifested in 
an order in which each of the divine Persons is for the other condition 
of the common consubstantiality.''’ Thus, if one looks at the Trinity 
from the first optic, the Father is the unique Cause and the Monarchy is 


11 Cfr. L. TURCESCU, Gregory of Nyssa..., pp. 112-113. Nevertheless this scholar stres- 
ses the difference between Gregory’s understanding of the Son’s role in the procession 
of the Spirit and the western Filioque (cfr. ibidem, p. 68): even if this position should be 
obviously true with respect to scholastic understandings of the Filioque, it seems too 
sharp. L. Turcescu points out with great acuteness the theological importance conferred 
by Nyssian to the use of correlative terms for the names of the Divine Persons: the 
Father is Father for the eternal generation of the Son, so that there is no time when 
the Father was not Father. This correlativeness means that the Son should take part in 
the procession of the Spirit at least through the Fatherhood of the First Person, as the 
Third Person proceeds from the Father, who is Father just for the eternal generation of 
the Son. In this way, also the active character of the being Image of the Father, which 
constitutes the Second Person, suggests a less sharp conclusion in comparison with L. 
Turcescu’s position. 

12 fivàoOoa yap &véykn TH Ve vàv čov tov Vetov Adyov, Enguroxmpety 5é tô VEG 
xoi évd1artac8or Set tò Gyvov nveðua. Än Kai thy Octav tp1dde eig Évo, Homep eig 
KOpvEOTV tiva, Tov Beòv tov dAwV TOV ravtokpátopa Aéyo, ovyxegoAoto0o00oí te xol 
ovvayecQa1 nãoca &vényn. (Pore Dionysius cited in ATHANAstUS, De decretis nicaenae syn- 
odi, 26, 3; H.G. Oerrz, Athanasius Werke, 11/1.1, Berlin 1940, p. 22). 

!5 Cfr. J. GARRIGUES, Procession..., p. 359. 
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affirmed, but, if one moves to the second optic, the unity is the work of 
the Holy Spirit, who, last in the order, closes that circle of divine Love. 
He closes and he opens: for it is him who, at the same time, attracts 
and unites the economic dimension to the immanent one. 

One can thus consider the following text of the /nCant, as one of the 
summits of the whole of Nyssian Trinitarian doctrine:'" 


It is better to textually cite the divine words of the Gospel: “So that all 
be one. As You Father, are in Me and I in You, that they be also one in 
Us” (Jn 17.21). And the bond of this unity is glory (tò 68 ovvdetiKov tiG 
evotntos tavtnç T] 605a éotiv). But no prudent person could oppose the 
fact that the Spirit is called ‘glory’, if the words of the Lord are considered. 
For he says: “The glory that You gave Me I gave to them” (Jn 17.22). 
He gave, in fact, that glory to the disciples, saying to them “Receive the 
Holy Spirit” (Jn 20.22). He, having embraced human nature, received this 
glory that he already possessed forever, from before the world was made 
(cfr. Jn 17.5). And, since this human nature was glorified by the Spirit, 
the communication of the glory of the Spirit happens to all who belong 
to the same nature (éri r&v tò ovyyevéo), starting with the disciples. For 
this he says: "And the glory that You gave Me, I gave to them, so that 
they be one like Us. I in them and You in Me, so that they be perfect in 
unity” (Jn 17.22-23).!5 


The value of the passage is inestimable; it permits a profound under- 
standing of the pneumatological role of the AdAbl and can serve as an 
interpretive key for the whole treatise. For the unfolding of the AdAbl 
shows that Gregory uses coordination against the subordination of 
Eunomius. When he moves to personal distinction, he is extremely 
attentive to distinguish the principle of the cause from that of nature. 
Thus one sees that he is far from Origenistic Neoplatonism, and the 
argument of whoever might wish to make of the 61& vio in this 


14 The extraordinary value of this passage has been recently shown in: L.F MATEO- 
Seco, La unidad y la gloria, in J. Cuapa (Ed.), Signum et testimonium. Estudios ofrecidos al Profe- 
sor Antonio García-Moreno en su 70 cumpleaíios, Pamplona 2003, pp. 179-198. 

115 BA ^ Svo en erac 014 Z ^ ] ^ e^ / 4 

BéAtiov 5’ äv ein ort emi AeCews napalEoBar tàs Vetus tod edayyediov pwvac: 
“Iva névtes £v Moi Koc ob, nótep, èv uoi Kay èv oot, iva xoi aùtol év TLV Ev 
GOW. tò è Gvvdetixov tig Evdtn toc tabtng f| 605a &oxtv: F6Eav Sé AéyeoOanr tò nveüno 
10 Gytov ODK GY tig tQv éneokeuuévæv &vteinoi npóg oti BAérov tàc TOD xuptov 
eaves: Tiv 6ó6&av yap, qnotv, tjv Z&oxég uoi Éóoxo adtoic. Éóoke yàp oc KANI@ 
toig uoto votrtnv SdEav ó einóv npóc adtobs: AdBete nveðua &yvov. HoPe dé 
tavtnv ti Sd€av fjv névtote eiye npo Tod tòv KdoLOV eivor ô thv àvÜpontvnv bow 
xepipoAóuevoc, fi So€acBetons dic tod nveóuatoç Emi n&v tò ovyyevèç ù tis 606ng toO 
mveduatos 6t&6001G yivevoa nó TOV LAAHTOV &pEaUEVN. Sià to016 qnoi: Thy SdEay, Hv 
EdOKGS Lor, E5MKE AdTOIG, Ivo. aow £v, rabàs hues v &ouev: £yà év abtots Kai oò év 
pot, tva. Wor veveA.evouévo eic tò ëv. (InCant, GNO VI, 467, 2-17). 
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treatise simply a translation of the Origenisüc theology of light turns 
against the user:!! the whole of the treatise—the &xoAovOta of the 
work—shows that even when Gregory uses the terminology of radi- 
ance he speaks of the Trinitarian immanence, and not only of the 
economic movement.!!” 

Gregory explicitly treats the immanent dimension and the economic 
dimension, distinguishing them without separating them. He affirms 
that he who unites the Trinity is the Spirit; at the same time he affirms 
that it is also the Spirit who unites Christians: the unity of the Church 
is founded in the unity of the Trinity. The Spirit unites in the imma- 
nence and unites in the economy and, further, it is exactly the Spirit 
who unites the economy and immanence with each other, attracting 
to the Son, and in the Son, to the Father. 

It is also quite interesting to approach the affirmation that the Spirit 
is the bond!'? (tò ovvdetiKov) of the Trinity to the passage of the CE, 
already analyzed in the preceding section, where Gregory asserts that 
the personal characteristic of the Spirit is defined by óAog eivon: His 
being Person is constituted in carrying to unity. The Scriptural basis of 
the affirmation is, certainly, the indication of the Spirit as the Spirit of 
the Father (Rm 8.11) and as the Spirit of the Son (Gal 4.6). 

Thus his economic activity, always in communion with the other 
two Persons, is sealed by his personal characteristic: he is glory. In this 
manner one is reconnected immediately with the splendour of the 
theology of light. 

This is also the true profound significance of human coordination 
as well: man is called in time, in history, to act with the Trinity, to let 
himself be drawn by the Spirit to the divine unity. 

As for the question of the Filioque, these last two passages are essen- 
tial to understand the depth and equilibrium of Nyssian thought. 
The summit of Latin thought is the nexus amoris, ^ which eliminates 


!5 See A. DE HArrEUx, “Manifesté..., p. 30. 

17 Further, the very Johannine prologue, from which the reflection of Origen is 
inspired, moves from Trinitarian immanence (Jn 1.1) to the economy, to then return to 
the immanence itself (Jn 1.18), in a marvelous circular structure which seems to have 
marked Nyssian thought. 

18 The term is analysed and presented in its philological context in G. MaspEro, El 
Espíritu, la Cruz y la unidad: ovvédéo, obvdeopos y ovvdetixdc en Gregorio de Nisa, Scr Th 38 
(2006) 445-471. 

119 “Qui Spiritus Sanctus secundum scripturas sanctas nec Patris est solius nec Filii 
solius sed amborum, et ideo communem qua inuicem se diligunt Pater et Filius nobis 
insinuat caritatem" (AUGUSTINE or Hippo, De Trinitate 15, 17, 27; CCSL 50/1, p. 501). “Ad 


THE SPIRIT AND UNITY 183 


any possible erroneous interpretation of the sense of double spirative 
principle, protecting the Monarchy and, at the same time, including 
the Filioque, in such a way to assign to the second Person a role that is 
not purely passive; thus also Gregory goes along the same path, under- 
standing the Spirit as ovvdeticov, who unites the Father and the Son. 


CONCLUSION 


In synthesis, analysis parted from the AdAbl to show how the 81a tod 
viod and the affirmation of the Trinitarian order have an important 
relevance for the history of ‘Trinitarian dogma. 

After a preliminary historical introduction to the question, the study 
developed in two stages: starting from the incontrovertible Scriptural 
reference to the economic sending of the Holy Spirit by the Son, it 
was shown, reading the AdAbl in the light of other Nyssian passages, 
that Gregory affirms a role for the Son in the procession of the Holy 
Spirit on the level of Trinitarian immanence as well. Exactly for this 
reason, Y. Congar ends his commentary on the text of the AdAb/ affirm- 


ing decisively: “One cannot deny a role of the Son in the intra-divine 


existence of the Spirit". Also important is the affirmation of J.D. 


Zizoulas who, in reference to the Council of Constantinople and the 
problem of the ique, quotes the passage of the AdAD/ in question 
and concludes, referring himself to the £x tod matpog of the Symbol, 


that it *... does not exclude a mediating role of the Son in the proces- 


sion of the Spirit"?! 


In second place the qualitative situation of this role was interrogated: 


tertium dicendum quod Spiritus Sanctus dicitur esse nexus Patris et Filii, inquantum est 
Amor: quia, cum Pater amet unica dilectione se et Filium, et e converso, importatur in 
Spiritu Sancto, prout est Amor, habitudo Patris ad Filium, et e converso, ut amantis ad 
amatum. Sed ex hoc ipso quod Pater et Filius se mutuo amant, oportet quod mutuus 
Amor, qui est Spiritus Sanctus, ab utroque procedat. Secundum igitur originem, Spiri- 
tus Sanctus non est medius, sed tertia in Trinitate persona. Secundum vero praedictam 
habitudinem, est medius nexus duorum, ab utroque procedens." (THomas AQUINAS, 
Summa Theologica, 1, q. 37, a. 1, ad 3) 

1? “On ne peut nier un rôle du Fils dans l'existence intra-divine de l'Esprit" (Y. Con- 
GAR, Je crois. .., p. 61). K. Hout also maintains that, without a doubt, this is an intra- 
Trinitarian affirmation (cfr. K. Horr, Amphilochius von Ikonium in seinem Verhältms zu den 
grossen Kappadoziern dargestellt, Darmstadt 1969, pp. 213—214). 

RI J.D. ZiziouLas, The Teaching in the 2nd Ecumenical Council on the Holy Spirit in Historical 
and Ecumenical Perspective, in Atti del Congresso Teologico Internazionale di Pneumatologia I, Rome 
1983, p. 44. 
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is this a purely passive tà tod viob, a simple transmission, or does 
the Son enter actively into the procession? The conclusion is that one 
cannot understand the significance of the 61& tod viod if one does 
not pay attention to the personal characteristic of the Spirit: the one 
who unites the Father and Son and who leads to unity. For, with a 
beautiful expression of B. Forte, the Spirit is the “us in person of the 
divine communion"? Thus one can affirm that, in the context of 
Nyssian thought, the Spirit as ovvdetikov is the exegesis of the tà tod 
viod, from which it can never be separated. This should be the most 
original contribution of the present study: this connection is almost 
totally passed over in the literature, which 1s principally dedicated to 
the study of the divinity of the third Person and, in the few cases in 
which his procession is treated, one gets often sidetracked in polemics 
of verbal Byzantinism. 

Thus it was seen, that the base of the whole Nyssian construction 
is the continuity between economy and immanence: the sending of 
the Holy Spirit by the Son cannot be solely limited to the economic 
sphere. ? 

Itis probable that this development of Gregory's Trinitarian doctrine 
is due to the great value that he places in creation and to the purification 
of the remnants of Origenistic intellectualism that still slowed down 
Basil’s pneumatology. For the Spirit is, at the same time, the One who 
brings to completion the dynamic of intra- Trinitarian union and who 
attracts and unites man and the world to the 'Triune God, inserting 
them in his vortex of life and love. 

The summit of Gregory's pneumatology is then, precisely the rec- 
ognition of the personal characteristic of the Third Person: he who 
leads to union, in immanence as in the economy. He is the ovvdetikov, 
the bond. His mode of being God, his mode of containing the unique 
divine essence, is the 6Aws eivor: that is, to carry to unity, to constitute 
a whole.'** This ovv-, of ovvdetiKov, recalls immediately the ovv- in the 


1? *«noi» in persona della comunione divina" (B. Forte, Teologia della storia, Cinise- 
No Balsamo 1991, p. 153). 

123 B, Bolotov, already, citing a long series of patristic texts, wrote: “L’hypothése que le 
Stà tod viod contiendrait partout et toujours l'idée d'un envoi seulement temporel du Saint 
Esprit dans le monde, pour amener les créatures au bonheur, conduit à faire violence aux 
textes dans l'interprétation de certains passages patristiques" (thesis n. 3, B. Bororov, 
Théses..., p. 282). 

12t One can confront the Nyssian texts with the following from Thomas Aquinas: 
“hoc enim ipsum quod Spiritus Sanctus Patri aequalis est, a Filio habet. Similiter, 
excluso Spiritu Sancto, qui est duorum nexus, non posset intelligi unitas connexionis 
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ovvexAcdurovta of the Son with the Father: in this way it is shown that 
the fundamental category is intra- Trinitarian kowovía."? B. Forte cites 
2 Cor 13.13 and auspiciously notes that, precisely due to his personal 
characteristic, in the greeting used by the primitive Church Kowovia 
was attributed to the Holy Spirit.'? 

In this sense, the accent moves to the Trinity as union of love. In the 
communion of the Father and the Son, which point one to the other, on 
the real level as on the logical level, the Spirit is not a complement, a 
simple extension towards the economy, fruit of an almost subordinating 
conjoined spiration. The Spirit rather unites the Father and the Son in 
as much as Spirit of the Father and of the Son. 

So, in the Nyssian 61% tod viod the accent is placed on the tot 
viod, on the communion of the Father and the Son, and not on the 
pure passivity of the 01x. The same phenomena will be reproduced 
in Latin theology, where the nexus amoris eliminates the danger of dia- 
lectically and logistically opposing the Son to the Father, in generation 
as in spiration. The nexus amoris shows, in fact, that in the Filioque the 
accent is on the Filio and not on the que."? With the same operation 
the dangers of “theological filioqueism”!”’ are eliminated, which, with 
an almost rationalistic coldness, dissects the ‘Trinity, separating Paternity 
and Filiation from Spiration and Procession. 

Such a deformation would lead to negate the ‘Trinitarian reciprocity 
of the Spirit in relation to the Father and the Son. In fact, from a purely 
logical viewpoint, only the Father and Son are in relative opposition.'*° 
The temptation is then born to move from the logical level to the real 
one, affirming that, while the Spirit is relative to the Father and the 
Son, united in the unique spiration, one cannot say however that the 
Father and Son are, in their turn, relative to the Spirit. 

In synthesis, in Latin terms, l'unus Spirator is unus precisely by the 


inter Patrem et Filium. Et ideo dicuntur omnia esse connexa propter Spiritum Sanctum: 
quia, posito Spiritu Sancto, invenitur unde Pater et Filius possint dici connexi.” (THOMAS 
AQUINAS, Summa Theologica, 1, q. 39, a. 8, c.) 

75 Asin the Latin unus Spirator. 

75 Cfr. B. Forte, El Espiritu Santo y Jesús de Nazaret, Scr Th 30 (1998) 814. The Chris- 
tian salvation to which it is referred is: 'H y&pig tod Kupiov Mood Xptoto Kai 7] &yénn 
tod eoi Kai f] Kowovia toô &ytov mvedpatos petà TéVTOV ouv. (2 Cor 13.13). 

77 Further, the mentality of a Greek Father cannot but see a blasphemy and impiety 
in the predication of any passivity in God. 

128 Cfr. V. RODZIANKO, "Filioque". .., p. 306. 

129 Cfr. J| M. GARRIGUES, La reciprocidad trinitaria del Espíritu Santo, con respecto al Padre y al 
Hijo, Scr Th 30 (1998) 818-819. 

130 Cfr. p. 173. 
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Person of the Spirit, who is the union, the ovvdetikov, of the duo spi- 
rantes, united and distinct in their proper Paternity and Filiation by their 
mutual Spirit. Spiratio is, in fact, the unique respiration of love of the 
Father and Son: to be Son does not only mean to receive all from the 
Father—to be his perfect Image but also to give to the Father perfect 
glory, to give everything back to the Father. It is in this manner that 
the Son manifests the Spirit in. his Filiation to the Father, who is in 
this way fully Father, receiving his own glory from his own Son. This 
is the circular dynamic of glory seen in the AdMac (see p. 176). But, at 
the same time, since it 1s the proper of the Son to give to the Father 
all glory, it is the Son who sends the Spirit in the economy, extending 
into time the eternal movement that characterizes him as Person, to 
attract all to the Father.?' The Spirit is then like the eternal ‘regard’ 
of the Son to the Father, which for love of the Father himself reposes 
on creation and is extended as the gaze of the Crucified Christ, that 
fascinates and conquers.'? Gregory's equilibrium is, thus, perfect.'? 
Therefore, while confronting Nyssian pneumatology with Latin doc- 
trine, two considerations are necessary: on one side Gregory purifies 
the category of ‘cause’ of the temporal dimension and of substantial 
inferiority, transforming it into a notion that signifies fundamentally ‘ori- 
gin’. Thus the Nyssian aitia is notably closer to the Latin principium. ?* 
On the other hand, it 1s also necessary to consider that Occidental 
pneumatology does not intend, with the Filioque, to introduce a second 


131 Cfr. the second part of note n. 83, with reference to the work of P. Rodríguez. 

132 Perhaps, one could hazard an exegesis of Jn 1.1: Ev &pxfj fjv ô Aóyoc, koi ó Aóyog 
TV npóc tov Osóv, Kai Oeóc tjv 6 Adyos. It is well known that John uses the term 8266 
without the article to signify the Divinity in its unity, while 6 Beóç is the Father (cfr. R.E. 
Brown, The Gospel according to John, 1: I-XII (The Anchor Bible 29.1), Garden City 1986, 
p. 5 and F Brass—A. DEBRUNNER, Grammatik des neutestamentlichen Griechisch, Göttingen 
1984, § 254, 1). Thus, at the beginning of his Gospel the two divine persons appear face 
to face. Perhaps the preposition npóc can foreshadow the Spirit, the ‘gaze’ of love that 
unites the Son and the Father. 

75 Garrigues himself shows that the Trinitarian theology of Thomas Aquinas, when 
considered in its totality, also reaches an admirable equilibrium that gathers the prin- 
ciple contributions of both Latin and Greek patristics. (Cfr. J.M. GARRIGUES, La reciproci- 
dad..., pp. 810-812). 

?* p. Pottier approaches the Nyssian 61G tod viod to the a Patre per Filium of Tertul- 
lian (Adversus Praxean, IV, 1; CCSL 2, p. 1162), since the Latin Filioque would imply an ex, 
as the formula of the Credo witnesses to (cfr. B. POTTIER, Dieu et le Christ selon Grégoire de 
Nysse, Turnhout 1994, pp. 362—363). The discussion of pp. 159-162 on the absence in 
the Latin sphere of an equivalent to the Oriental éxnopebvetat, should be sufficient to at 
least raise some doubt on Pottier’s affirmation, which, on another note, does not cite the 
pneumatology of the ovpdetikdv. 
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cause in the Trinity.” The key point is the consideration of the Spirit 
as bond of union in the Blessed Trinity. 

V. Rodzianko suggests that the direct study of Augustine’s texts is the 
only path to return to a full union; therefore this succinct presentation 
of the pneumatology of Gregory of Nyssa wishes to show, in Gregory 
himself, a natural bridge in the heart of Greek patristics, to return to 
that unity whose true author 1s the Holy Spint. 

All of Nyssian pneumatology, as the treatise of the AdAbl itself, 
culminates in the affirmation that this unity, to which man and the 
whole of the economic dimension are called, is the unity of love, of 
the very intra- Trinitarian love itself. Often the critics of the Filioque 
dialectically oppose Christological, and thus historical, mediation to 
the pneumatological one.?" However, in Gregory of Nyssa the 81 
TOD viod is precisely the manner to express the mediation of the Spirit 
that enters into history to lead back, in Christ, the sensible world and 
history itself to the Father. 

This is magnificently expressed in the treatise /n/ilud, which offers 
a natural line of conclusion, not only for this chapter, but of the 
entire commentary: Gregory explicitly brings together, in this text, the 
ovvdetikov, the nexus, to the love of the Father and Son, which opens 
into love for his Body, so that all be one, in unitate Spiritus Sancti. '?? 

The Jnillud'*®® also moves from a Trinitarian preoccupation, since it 
seeks to explain in a non subordinationist fashion 1 Cor 15.28: when 
all things are subjected to him, then the Son himself will also be subjected to him 
who put all things under him, so that God be All in all. 


15 This is a typical interpretive imprecision. See, for example, K. Hoty, Amphilochius 
P p > ple, 


von Ikonium..., pp. 214—215, for whom the observations of the preceding note apply. 

79 Cfr. V Ropzianxo, “Filioque”..., p. 307. 

137 This is perhaps the central point of the whole question, as the hard commentary 
on the Clarification on the Filioque by J.C. Larchet manifests (cfr. J.C. Larcuer, La ques- 
tion du Filioque, Theol(A) 70 (1999) 761—812). In fact, other illustrious Orthodox authors 
have fully accepted the Clarification: B. Bobrinskoy («Documentation catholique» 2130, 
21—1-1996, pp. 89-90) and O. Clément (« Contacts» 48, 1996, pp. 2-4). The nexus of the 
question is the connection between economy and immanence and the essential role that 
this would confer to history and historical realities, the Papacy included (see V. SoLow Ev, 
La Russia e la Chiesa unwersale, Milan 1989, p. 74). 

'88 On the origin of this profound expression from the conclusion for the prayers of 
the Roman Missal, see B. Borre, Jn unitate Spiritus Sancti, MD 23 (1950) 49-63. 

'89 For a brief presentation of the JnIllud see A. PENATI BERNARDINI, Gregorio di Nissa, 
Commento al Nuovo Testamento, traduzione e commento, Rome 1992, pp. 20ss. 

10 Due to the improper use that the Arians made of it, this verse has been the object 
of attention of various authors: for a synthetic perspective J.T. LIENHARD, The exegesis of 
1 Co 15, 24-28 from Marcellus of Ancyra to Theodoret of Cyrus, VigChr 37 (1983) 340—359; 
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The evident problem is the submission (brotayn) of the Son. For this 
reason Gregory starts the treatise analyzing the different significations 
of the term brotayn: there is the submission of slaves to their masters, 
of irrational animals to man, or that of the nations to Israel. But the 
bvrotayny of Christ to the Father cannot be understood in this way. 

Jesus lived in true submission to Mary and Joseph, as it 1s explicitly 
said in Lk 2.51, however this is not opposed to his divinity, since he 
became perfect man, similar to us in all things but sin. Thus, as any 
normal child, he was submitted to his parents. With age, this submis- 
sion naturally ended, as can be seen in the wedding of Cana.'*! But it 
is not in this sense either that the Dxotayh of the Son in 1 Cor 15.28 
is to be understood. Here the submission to God is nothing other than 
the complete separation from evil,” that is to say the union with God. 
It is thus the submission of the body of Christ, that is of all men who 
become one in Christ with the Father. As already noted,!? the Nyssian 
refers to the beautiful text of Jn 17.21—23: 


The Lord is life,“ and by means of him, according to the word of the 
Apostle, the whole Body is given access to the Father, when he consigns 
the kingdom to our God and Father.'? And his Body, as has been often 
said, is the entire human nature to which he has indissolubly united 
(katenty8n) himself. For this reason the Lord is called by Paul Mediator 
(Mecíitngc) between God and men.' In fact, he who is in the Father and has 
become man among men realizes mediation in uniting all in himself 
and by means of himself to the Father, as 1s said in the Gospel of the 
Lord, saying to the Father: So that all may be one. As you, Father, are in me 
and I in you, that they be also one in us. That clearly shows that in uniting 
us to himself, he who is in the Father, by means of himself realizes our 
union (ovv&qetiav) with the Father. But also that which follows in the 
Gospel is in harmony with the explanation: The glory that you gave me, 
I have given to them. Y maintain in fact that he here calls the Holy Spirit 


also C. MaCAwBrEv, When (the Father) Will Subject All Things to (the Son), Then (the Son) 
Himself. Will Be subjected to him (the Father) Who Subjects All Things to him (The Son).- A Treatise 
on First Corinthians, 15, 18 by Saint Gregory of Nyssa, GOTR 28 (1983) 1-15. 

4) Cfr. Inlllud, GNO III/2, 7, 15-8, 18. 

12 Cfr. ibidem, 16, 9-23. 

!5 Part of this long text was already cited on p. 69 and on p. 74. Nevertheless, it can 
be interesting to propose a synthetic view, at the end of the commentary of the AdADI. 
For its study in Patristic thought, see: C. Scouteris, The People of God—Its Unity and Its 
Glory: A Discussion of John 17. 17-24 in the Light of Patristic Thought, GOTR 30 (1985) 
399—420. 

1 Cfr. Jn 14.6. 

!5 Cfr. 1 Cor 15.28. 

ne ] Tim 2.5. 
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glory, whom he gave to the disciples through the act of breathing (rà 
TOD npooqvotiiocoo)," since it is not possible that those who were found 
divided from each other be united, unless guided back to the unity of 
nature (ovpQvopévovg) by the unity (ti évórqtu of the Spirit. For, if 
someone has not the Spirit of Christ, he does not belong to him. But the Spirit 
is glory, as he says in another passage to the Father: Glorify me near you, 
with the glory that I had near you before the world was.'® For the divine Word, 
who before the world was has the glory of the Father, in the last days 
became flesh; "? and it was necessary that also the flesh became, due to the 
union (tà tfjg &vopóogoc) to the Word, that which the Word is. And 
it becomes it in receiving that which the Word had before the world was. 
And this was the Holy Spirit. Therefore he also says: The glory that you gave 
me, I have given to them, so that by means of it (vY atic) they be united 
(évm0G@otv) to me and by means of me (Sv po) to You. And we see 
also the words proposed in the continuation of the Gospel: So that they be 
as us one. I in them and you in me, so that they be perfect in umty. Y believe that 
these words need no explanation to harmonize them with the proposed 
signification, since the expression itself clearly presents this teaching. So 
that they be one, as we are one. For it is not possible that all become one as 
we are one, unless in the case that, liberated (yoproBévtec) from all that 
divided them one from another, they unite to us who are one, So that they 
be one, as we are one. But how does this happen? Since I am in them. For it 
is not possible that only I be in them, but it 1s absolutely necessary that 
also you be in them, since You and I are one. And thus those who have 
come to be perfect in us will be perfect in unity. For we are one. But [the 
Lord] explains that gift (y&pw) more openly with the words that follow, 
saying you have loved them as you have loved me. For if the Father loves the 
Son and we are all in the Son, as many of us who have become his body 
by faith in him (614 tfjg cig adtév miotemc), consequently (&KoA0b8m<) 
he who loves his own Son loves also the body of the Son, as the Son 
himself. And we are the body.?! 


47 Cfr. Jn 20.22. 

148 Rm 8.9. 

49 Jn 17.5. 

150 Jn 1.14. 

15i Con 5é 6 KOPLOG, bu od vyiverou, KOTO TOV KMOOTOALKOV Adyov, novi TH Sopot. 
adtod f] Tpooayeyn TPOG TOV natépa, “Otav ropadi5@ civ Boorhetay 7 "inv tÂ Oe Kai 
noct. ouo dé orto, xaðòç eipntar TOMAGKIG, nõoca 1] &vOponivn dors n xateptðn. 
AV abtd 0 toto Tò vónua Kai Mecitng 0700 Kai &vÂpórov óvouócOn ropà tod MabAov 
6 xóptoc. 6 yàp év TO nop Ov Kod v avOpanorg Yevóuevoc ÈV TOOTH nÀmpot: Tv ueovcetav 
év TH EAVTO TOVTOG ev@oar Kai dv’ Eavtod tO noapi, xoá now v tÔ evayyehin 6 ò 
KOPLOG, mpog TOV Totépo. TOV Aóyov notoópevoc: “Iva TONTES Ev MOL kac ob, noctep, év 
&pol Kaye év ool, ‘iva oUto Kükeivoi év Tiv £v Mow. saps yap toOto naptotnotv OTL 
EAVTO TWAS EvMous ó £v TH ATPL Ov Ov. avto thy TpPdg TOV Totépo. ovvágeiav Tiv 
ànepyábeton. AAA Kal tà toeks 100 evoyyedton cuváóet toic eipnuévotc: Thv Skav 
fv 8éboxóc uot bé5@Ka oco toic: 5oGav yàp évtad00. Aéyew QVTOV oio TO nveðua TO 
&yiov 0 axe toic antais Sià TOD npocovońuatos. Od yàp Éotw GAAS EvoOFVaL 
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J. Daniélou's observation 1s an interesting one in saying that Gregory 
was interested in 1 Cor 15.28 above all at the end of his life,!°? after 
having reached the full maturity of his thought. 

The movement of thought in the /n/llud is the same as the AdAbl: one 
starts from the universal nature to arrive at the Trinitarian intimacy, to 
which man is called in Christ. 

The connection between ‘Trinitarian economy and immanence is 
evident here: the Spirit, defined in the InCant as bond—ovvõetixóv—of 
the Father and Son, is Glory? And it is properly the Spirit who reunites 
the dispersed human nature in Christ, since in Christ every man can 
be one with the Father. 

The /nlllud vision is clearly more eschatological; for this reason he 
can finish in affirming that the love of the Father for men is not distinct 
from that of the Father for the Son.?* As we are images of the Image, 


tovs an’ GAANAwV Oieotnkótoc un ti évorntt 100 TVEÓLATOG ov upvopévovg: Ei yåp 
Tig nveĝua Xpiotoô ovK EXEL, ovtog obk Éottv adTOD. tò dé ned a. À Sóčo è éott, ka&ác 
nov érépoO mpog TOV TOTEPO.: Adgao6v ue vf omnt a eiyov. on’ apxfis Topo. G01 TPO TOD 
tov kóopov eivor. ò yàp Bed Abyos 6 Ò TPO TOD KOOLOU EXOV thy 100 norpóc Sóčov, £xeiór| 
én’ &oxócov TOV  huepav oop € &yéveto, eer [82] Koi thv oópka. à ffc xpÓc TOV Aóyov 
avaxpdoes £xeivo yevéoðon 6 nep ò Aoyos È éotiv: Yivevoa bé éx TOD éxeivo AaPetv 6 mpd 
100 Kóopov eiyev 6 Aóyoç: todto Ó£ 1| "v TÒ TVEÕUO TO óytov- oddéev yàp GAAO npootàviov 
niv natpòç kai VIOD koi onto mved uorcoc. Stà toto Kai évtadO& now OTL Tiv b6Eav 
ñv Oéóokác uot 6£O6oxo ooi, tva. ðv atic épol volov Kai dv &po0 oot. “Tdopev o 
Kod tà ipet € £v TO evayyeno npookeípevo: “Iva dow Ëv rabàs f Tei ëv &opev- od év 
pol kåyò v ADTOIS: STL £yo Kod od ëv &opev: va @ou TETEAELOMEVOL £ig tò ëv. TADTA yàp 
ob8eptü éneenfioeoc otpot xphiGew MP0s TÒ ovvopHooBfiva 10 npokeuévo Vorpott, 
atii qovepüc ths AéEews TO nepi tovtov Soya. &xciBeuévnc. ` 'Iva dow £v KaBedg f huei 
ëv &opev: où yop got dvvatov dias tovde n&vta £v yevéoðor Kabas fiet éopev ëv, ei 
i TÓVTOV TOV ÅT” ada ov arto SropeprCovtwv xoproBévtes évobetev t fiiv ottwés 
éopev £v, “Iva @ow ëv xac 1 Nets &opev ëv. toOto 6 70S vyiverou; öt Ey@ v ooi. 
od yep ott Svvatov ép yevéoOon uóvov év adtots, GU névtos xod o£, &xei6T| Eyó xoà 
od ëv &oyev. Kai ovo yeviioovtoa TeveAevopiévot eig TO £v oi v Hiv veAevoOÉvrec: NETS 
yap Tò ëv. Thv 68 totarótnv xópiw pavepótepov Siaonpaiver TH éoe&fic Aóyo OTS einov 
öt Hyónnoag adtods xoc uè Hyannous. ei yàp 6 nathp åyan®& tov vióv, £v 8$ tô VIO 
novtes yıvóueða oi ià THs eig ADTOV nioteoc GOLA or0t00 ywópevot, &koAot0oG ó TOV 
vióv avto yanv KONE kai toO vio tò oua óc ADTOV TOV vióv: TLEts 68 TO oua. 
(Inlllud, GNO DI/2, 21, 7-23, 14) 

152 Cfr. J. DAxiÉLov, L’étre et le temps chez Grégoire de Nysse, Leiden 1970, p. 202. 

153 Note that the circulation of glory represents the same dynamic of the intimate life 
of the three persons (cfr. p. 176). 

?* A problem in Latin theology has been the recognition that divine filiation is filia- 
tion to the Father, and not only to God. This is due to a linguistic difficulty generated by 
the absence of the article in the Latin language. In fact, every Latin translation of the 
Gospel of John is doomed to eliminate the difference between 6 O£óc, that is the Father, 
and sóc, that is God, the divine nature. (See note 132 on p. 186). 
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so we are sons in the Son. The Trinity and the intimacy of love of the 
three Persons is our Homeland. 

The strength of all Nyssian thought is thus continuously based upon 
two pillars: the first principle is the clear affirmation that only the Father, 
the Son and the Holy Spirit are eternal and uncreated. ‘Thus the divine 
nature is clearly distinguished, in its transcendence, from every creature. 
But precisely this clear affirmation, which would seem to distance man 
from God, instead allows Gregory, once all subordinationist indecision 
has been refuted, to formulate a second fundamental principle for all 
of his thought: the connection between Trinitarian immanence and 
economy. 
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The name of activity is not divided in the multiplicity of 
Those who act, since the care for something 1s not particular 
and exclusive to someone. 


(AdAbl, GNO III/1, 48, 3-5) 


In the AdAbl, Gregory must respond to those who object to him that, 
according to his ‘Trinitarian doctrine, as he speaks of three men, who 
each have their own ùróotaorç yet share the same @votc, so he should 
speak of three gods and not of a unique God. 

In Chapter I we started from the concept of universal nature, fol- 
lowing the schema of the Nyssian reasoning, which moves from the 
premise that man properly indicates the entire human nature. The fact 
that the universal nature does not represent only a dialectical or rhe- 
torical device, but constitutes, rather, a central concept of the whole 
of Nyssian thought! was shown. 

In the first part of the chapter it was shown how the Gregorian 
concept of qoo1g is irreducible to any philosophical elaboration of the 
period, as it reunites in itself an intensive aspect, by which it encapsu- 
lates the ontological depth of the oboto, and an extensive aspect, which 
permits the @botc to represent the whole of all men, manifesting in this 
way the real inseparability of obota and onóotaocic. Human unity is in 
itself perfect, in as much as image of the divine nature. The separation 
introduced by sin cannot hinder, then, that man, in Christ and by the 
action of the Holy Spirit, can return to unity and the full communion 
for which he was created. This is possible since the created nature of 
man has a historical and dynamic dimension; it is essentially temporal 
and is manifested and perfected in activity. Thus time becomes pro- 
foundly positive, since Christ was incarnated, becoming one thing with 
man. The Nyssian coherently affirms that the incarnation reached its 


! T. Ziegler writes: “La réflexion sur le concept méme de nature divine apparait ainsi 
comme un axe central de la pensée théologique de Grégoire de Nysse. Elle peut méme 
être regardée comme Pun des fils conducteurs essentiels de son évolution? (T. ZIEGLER, 
Les petits traités de Grégoire de Nysse, Doctoral Thesis, Strasbourg 1987, p. 363). 
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fullness in the death and resurrection of Christ, when he had penetrated 
the totality of the temporal extension of human nature. 

So évépyeta—activity—is raised to a central category of Gregory’s 
thought. He affirms, in the second passage of the reasoning of the 
treatise, that God is not a name of the divine nature, which in itself 
is unknowable and ineffable, but of his évépyeva, that is of his activity. 
Throughout the second part of Chapter I, the value of the translation 
of évépyewx by activity was maintained: it is adapted to the Nyssian 
use of the term and has the advantage of showing how évépyeta is 
predicated of both God and man. 

So the distinction, later developed by Palamas, between essence and 
&vépye should be understood as affirmation that every real being has 
an activity that is characteristic of its nature. The ontological depth of 
the essence cannot be reduced to a simple activity, since ontologically 
activity depends upon nature, without which it would have no subsis- 
tence. At the same time and for the same motive, essence and activity 
cannot be separated. 

The Nyssian definition of &vépyei as a movement of nature (pboews 
xivnoig) is surely central: it shows the dependence of the activity on 
nature, the motive for which there are two activities in Christ, but at 
the same üme it explicitates the connection with the person, that is the 
subject that intervenes in the movement. It is on this level, in fact, that 
the concept of évépyeia assumes an irreplaceable role for the connec- 
tion between Trinitarian immanence and economy. 

Thus in the third and last part of Chapter I, the Nyssian conception 
of the action of the three divine Persons was analyzed. For, once hav- 
ing reached this point, Gregory clarified that one should not properly 
speak of three men, since the nature is one and there is thus only the 
man. But at the same time he undermined his own argument, affirming 
that God 1s not a name of the divine nature, but of the divine activity. 

Therefore the Nyssian must demonstrate that the divine action is in 
itself a unique movement of the unique divine nature, in which, how- 
ever, the three divine Persons intervene, each according to his proper 
personal characteristic. The unity of action is Gregory's favourite argu- 
ment and is situated in the context of intra-Trinitarian perichoresis. 

Each Person intervenes according to the schema of &k-dié-év, in 
which the Father is always the one and only source of Trinitarian 
action, as he is also the one and only source of the Trinity itself; the 
Son is he through whom (òv adtod) the action progresses; and the 
Spirit is he who brings to completion and perfects, thus giving unity 
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to the Trinitarian action, as it is he who, in as much as ovvóetikóv of 
the Father and Son, closes the movement of intra- Irinitarian love and 
leads dispersed man back to unity. 

We thus come to the apex of the treatise. In fact, for the Arians the 
ueoweta of the Son, that is his central position in the intra- Trinitarian 
dynamic, by which he receives all from the Father and gives all, was the 
proof of his subordination to the first Person. Instead Gregory shows 
that it is precisely in this wanting to depend entirely on the Father to 
give everything back to him, that is exactly in the total gift of self and 
of all that is received, that the being of the Son, and thus also his mode 
of being God, consists, that is the mode of the divine subsistence of 
the second divine Person. In this sense the AdAbl and the social analogy 
of the Trinity show that the essence of Nyssian thought consists in a 
true and proper theology of filiation. 

The ueowetao of the Son in the economy is the expression of that 
‘Trinitarian intimacy: the economic 61é is an extension of the immanent 
one. And only if this is true has Gregory given an authentic response 
to Eunomius (see p. 60). 

Thus the action of the three divine Persons is unique, and for this 
reason it is necessary to speak of God in the singular, since the term 
indicates activity. On the other hand human activity is divided in the 
single individuals, since each man acts for himself: thus one can speak, 
even if improperly, of many men. 

Nevertheless, if the difference between divine action and human 
action were radical, the logical development of the treatise would have 
no sense: one could not understand why Gregory went to the effort of 
demonstrating the unity of the human nature. One must remember 
that all of Nyssian theology moves from above to below, that is from 
the Trinity to man, since human nature is created at the image of the 
divine nature. For God the extensive and intensive dimensions of the 
Q061c coincide, while for human nature it is not so, since it develops 
and expands in time. It is in Christ, and thus in the eschatological 
anticipation, that one must seek the authentic realization and definition 
of human nature. As the passage of the /n/llud proposed at the end of 
Chapter III clearly shows, the unity that awaits humanity at the end 
of time is the very Trinitarian unity itself, as is said in Jn 17.21-23. 
Reunited by the Spirit in the one Body of Christ, men will have access 
to the Father, to the love of the Father. One can thus speak of an 
analogous human perichoresis, realized by the third Person, since all men, 
in the Son, can have part in the intra-Trinitarian perichoresis. 
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The first Chapter concludes with some essential observations on 
the concept of apokatastasis. Some interpreters, who tend to privilege 
synchronic analysis over diachronic analysis, have seen in this move- 
ment towards the unity of nature a necessary and almost automatic 
process. Nevertheless the opinion of other authoritative and authorized 
interpreters places this conception seriously in doubt. Certainly Gregory 
hoped in the salvation not only of each individual man, but also of 
all of creation, for which one can see a profound and sincere love in 
his writings. However he explicitly affirms the possibility of eternal 
condemnation, which can take no other form than the end of being 
human, in the knowledge deprived of participation. The damned would 
simply have renounced Christ, who is the Model of every man, and 
for this could no longer be a man. 

In Chapter II attention was centered on the affirmation of the inef 
fability of the divine nature. In the first place the Nyssian philosophy 
of language was briefly presented, which always gives primacy of 
being over words. The ontological depth of every being renders its 
nature inexpressible, a nature that, even 1f created, cannot be fully 
expressed by the dynamics of language. In the case of the divine nature 
this impossibility 1s radicalized, since the limit 1s not only due to the 
passage from being to words, but is fixed by the infinity itself of the 
divine nature. Thus in the second part of the AdAbl, Gregory moves 
the discourse from being to mode of being, that is from nature to Person. 
Nyssian apophatism thus presents a double aspect, which is manifested 
even on the terminological level: on one hand it is a definite no to 
whoever would like to reach God directly through nature, and on the 
other hand it is a full yes to the Person, here understood in all of its 
ontological profundity. The only possibility to reach God is Christ, thus 
the path is the Person; the way is history. 

For this reason the role of the Nyssian in the formation of the concept 
of person was treated. From the Trinitarian foundation of person the 
argument moved to the theology of name and to the accomplishment 
of apophatism in its eminently positive aspect in the uíunorç of Christ, 
perfect in his humanity and in his divinity. Thanks to him—thanks to 
the mysteries of his life—Christianity is the imitation of the divine 
nature. It in fact consists in the imitation of the perfect Model, in the 
imitation of his Btoc, which includes also a sacramental aspect, to reach 
the participation of the unique and authentic Go. 

However as one cannot contemplate the Father except in the Son, 
in the same way, one cannot contemplate the Son except in the Holy 
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Spirit, the Glory, who identifies us with him, making of us his Body. 
For this reason the more Christological Chapter II naturally opens into 
Chapter III, which is more pneumatological. 

In the last part of the AdAbl the Nyssian concentrates on the Trinitar- 
ian immanence and discusses the personal distinction of the Father, the 
Son and the Spirit. The theme of the procession of the third Person 
is particularly interesting, and of great importance for ecumenical 
dialogue. This is also due to the role of the Nyssian in the Council of 
Constantinople I. 

Gregory expresses the personal distinction introducing the principle 
of the cause (aitia), which is unique in the Trinity and is identified 
with the Father. Then the Nyssian moves on to consider the Persons of 
the Son and the Spirit, introducing a further distinction between that 
which 1s directly caused, that 1s the second Person, and that which is 
caused through the Son (01& tod viod), that is the third Person. 

Despite the fact that the text and logical development of the AdAbl 
leave no doubts on the immanent sense of this role of the Son in the 
procession of the Spirit, the economic reduction of the Filioque, main- 
tained by some protagonists of the ecumenical dialogue, has suggested 
an extended analysis of the proper personal characteristic of the third 
Person himself. For the tX tot viod can be understood only if one 
realizes that the Spirit is the ovvdetikov, the bond of intra-Trinitar- 
ian kowovtao.? His mode of being God, his mode of containing the 
unique divine essence, is the aç eiva: that is, to carry to unity and 
to constitute a whole. He is that Glory (6650) that the Son possessed 
before all time. And this Glory precisely, by the incarnation of the Son, 
is communicated to every man that 1s thus re-established in the unity 
of the Body of Christ, that leads to the Father. 

In this way, the theology of light and glory, so dear to Gregory, is 
absolutely irreducible to the economic level. Rather it 1s found to be 
an irreplaceable instrument to show the connection and continuity 
between economy and immanence. 

It is thus impossible to oppose Christological, and thus historical, 
mediation to the pneumatological one, as at times is suggested. For in 


? One thinks of the Thomistic affirmation: “Praeterea, ad amorem tria requiruntur, 
scilicet amans, id quod amatur, et ipse amor, ut Augustinus dicit in VIII de Trinitate. 
Duo autem mutuo se amantes, sunt Pater et Filius; amor autem qui est eorum nexus 
est Spiritus Sanctus. Sunt ergo tres personae in divinis." (THomas Aguinas, De Potentia, 
q. 9, a. 9, s.c. 4). 
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Gregory of Nyssa the dé tod vto is precisely the manner of expressing 
the mediation of the Spirit who enters into history to lead the sensible 
world and history itself, in Christ, back to the Father. 

The fundamental category to understand the relation between nature 
and person, in both God and man, is thus the xotvovio in as much as 
communion of love; in fact: “the universe of persons is a world into 
which one does not truly enter except by love"? 

To conclude this commentary on the AdAbl in the context of the Nys- 
sian work, one can note that Gregory manages to lay the foundations 
for a true theology of history, understood as history and life of each 
man. E. Cavalcant has already observed that this theme is extremely 
tied to the problem of the divinity of the Holy Spirit.t The theological 
clarity that the Nyssian showed during the Council of Constantinople 
I permitted him to deepen the role of the third Person in the history 
of men in passage towards perfect identification with Christ. 

This development is required by the very conception of humanity 
as universal nature,’ the foundation for the social analogy of the Trin- 
ity. Activity—eévépyevx—, understood as a bridge between person and 
nature, is a central theological instrument: the imitation of activity, that 
is utumoic, is a path for the imitation of the divine nature, the essence 
of Christianity. Through the Person of Christ, through the events 
of his Btoc, the acta et passa Christi, we have access to Gon. The very 
development of the concept of person leads into the limelight the 
responsibility of man in history. The principle of Nyssian &koAov9ta 
and the connection between protology and eschatology contribute to 
give a foundation to the theological conception of history. Finally, the 
divine action understood as model of human action leads to regard 
daily life with the eyes of eternity, thinking radically of our neigh- 
bour. The connection between Trinitarian economy and immanence 
should, then, be translated into the connection between the economy 


3 *D'univers des personnes est un monde où l'on pentre vraiment que par l'amour" 
(J. Mouroux, je crois en Toi, Paris 1966, p. 56). 

* Cfr. E. CAvALCANTI, Teologia trinitaria e teologia della storia in alcuni testi di Gregorio di 
Nissa. Aug. 16 (1976) 117-124. 

° H. de Lubac has demonstrated it clearly. One thinks of the affirmations: “Si notre 
salut est d'essence sociale, l'histoire tout entiére devient, entre Dieu et chacun d'entre 
nous, le truchement obligé ” (H. pe LuBAC, Catholicisme, Paris 1952, p. 108); “Si, en effet, 
le salut que Dieu nous offre est le salut du genre humain, puisque ce genre humain vit et 
se développe dans le temps, l'exposé de ce salut prendra naturellement la forme d'une 
histoire: ce sera l'histoire de la pénétration de l'humanité par le Christ.” (Ibidem, p. 92). 
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and immanence of every single man, whose activity cannot negate the 
divine image that he carries in his heart. 

In this way, in synthesis, as J. Daniélou has already noted well: *Next 
to the philosophy of being, the thought of Gregory is a philosophy of 
time. And it 1s perhaps the union of these two aspects, Zeit und Sein, 
which is the fundamental mark of his synthesis"? In the development 
of Nyssian thought time ceases to be a fruit of the fall, to become, in 
Christ, an eminently positive element.’ This is so since the foundation 
of all of Gregory's theological construction 1s the connection between 
economy and immanence. 

'This attention of the Nyssian on time and history 1s founded, in fact, 
on the affirmation of the distinction without separation of QeoAoyia 
and oikovopío, which permits to understand the relation of QeoAoyia 
and oixovopta with the linked sphere of totopta.® 

The general picture presented here obviously depends upon the 
reading of the social analogy of the Trinity in the context of the 
whole of Nyssian thought. It must be situated inside the relationship 
of correspondence between àpyrj and 1£Aoc, inseparable from Nyssian 
Christology and eschatology. 

'The results of the research group directed by S. Coakley are quite 
interesüng and offer a useful pars destruens to the scholar of Gregory, 
one that moves the reading of the social analogy from the merely 
psychological level to the more properly ontological one. Nevertheless 
the greatness of Nyssian thought pushes one not to stop, but to con- 
tinue the work and unfold a necessary pars construens, moving from the 
ontological level to the theological one. 

The authentic signification of the social analogy of the ‘Trinity is to 
be sought in the connection between Trinitarian doctrine, Christology 
and anthropology. In a certain sense it could be said that it says noth- 
ing on God, but everything on man: the application of the categories 


6 “A côté d'une philosophie de l'Étre, la pensée de Grégoire est une philosophie du 
temps. Et c'est peut-être l'union de ces deux traits, Zeit und Sein, qu'est le trait fonda- 
mental de sa synthèse” (J. DAxiÉLov, L'Etre et le Temps chez Grégoire de Nysse, Leiden 1970, 
p. viii-ix). 

7 In reference to this attention to temporal development, J. Daniélou comments: “la 
parenté ici de Grégoire et d'Irénée peut poser le probléme d'une tradition asiate pro- 
pre.” (Ibidem, p. vii). See, for Ireneus and the theology of history: J. DAxiÉLov, Saint Irénée 
et les origines de la théologie de l'histoire, RSR 34 (1947) 227—231. 

* Cfr. G. Maspero, OEOAOTIA, OIKONOMIA e IZTOPIA: Za teologia della storia di Grego- 
rio di Missa, «Excerpta e dissertationibus in Sacra Theologia» 45 (2003) 383-451. 
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of bxdotacic and vote to both, read in the schema of exitus-reditus on 
the basis of the theology of the image, manifests the unique vocation 
of man, called in Christ to be loved by the Father as the Body of the 
Son, founding in the Trinity itself the dignity of every man, of his 
history and of his life. 

Even if it is true that the activity of each human person is radically 
different than the unique activity of the three divine Persons, one cannot 
forget that for Gregory every man 1s called to the voluntary imitation 
(uiunots) of the very life and activity of Christ, which permits to reach, 
in the now of history as an eschatological anticipation, the unity of his 
Body and the intimacy of the Trinitarian love. 

'The attention dedicated here to the concept of universal nature and 
social analogy of the ‘Trinity is dictated by the hope that in this way 
the actuality of Nyssian thought can once again be shown, accord- 
ing to the words with which J. Daniélou finished the introduction to 
L’Etre et le Temps: “we would like to say in closing that we wish that this 
historical work be also a contribution to the renewal of philosophical 
thought in Christianity. It unites the solidity of research and the fidel- 
ity of faith. It is in contact with the thought of his time, but is not the 
slave of it. It carries at once the sense of being and that of history. It 
unites confidence in the capacity of the intelligence to grasp the real 
and the sense of the inexhaustible mystery that the real represents in 
reference to all that the intelligence can grasp. Now, this responds to 
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what we seek today”. 


? “Nous voudrions dire en terminant que nous souhaitons que ce travail historique 
soit aussi une contribution au renouveau de la pensée philosophique dans le Christian- 
isme. Elle unit la hardiesse de la recherche et la fidélité de la foi. Elle est au contact de 
la pensée de son temps, mais elle n'en est pas esclave. Elle comporte à la fois le sens de 
l'étre et celui de histoire. Elle unit la confiance dans l'aptitude de l'intelligence à saisir 
le réel et le sens du mystère inépuisable que le réel représente à l'égard de tout ce qu'en 
peut saisir l'intelligence. Or tout ceci répond à ce que nous cherchons aujourd’ hui”. 
(J. DAxrÉLov, L'Élre et le Temps. . ., p. x). 
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